

THE PANCADASf 

of 

BHARATlTlRTHA-VIDYARANYA 

An Interpretative Exposition 


BY 

T, M. P. MAHADEVAN, M.A., Ph.D. 

Director, Centre of Advanced Study in Philosophy 
University of Madras 




CENTRE OF ADVANCED STUDY IN PHILOSOPHY 
UNIVERSITY OF MADRAS 
1969 


Madras University Philosophical Series — No. 13. 


GENERAL EDITOR t 

Dr T. M. P. MAHADEVAN 


THE PANCADASl 
OF 

BHARATlTIRTHA - VIDY ARAl^YA 


An Interpretative Exposition 


THE PANCADASi 

of 


BHARATITIRTHA-VIDYARANYA 


An Interpretative Exposition 


toQ I 


BY 

T. M. P. MAHADEVAN, M.A., Ph.D. 

Director , Centre of Advanced Study in Philosophy 
University of Madras 



CENTRE OF ADVANCED STUDY IN PHILOSOPHY 
UNIVERSITY OF MADRAS 
1969 


First published, 1969 


© University of Madras, Madras, 1969 


Price Rs 15/- 



PRINTED IN INDIA 


AT AWAI ACHUKKOODAM, P. V. SOIL STREET, MADRAS- 13. 



The present work attempts an interpretative exposi- 
tion of the Pahcadasi. It is a companion volume to my 
earlier work, The Philosophy of Advaita, with special reference to 
Bharatitirtha-Vidyaranya. It is being published in the Madras 
University Philosophical Series. I am thankful to the 
authorities of the University of Madras for sanctioning its 
publication under the auspices of the Centre of Advanced 
Study in Philosophy, and to the University Grants Com- 
mission for the facilities provided. I am grateful to Dr 
T. P. Ramachandran and Dr N. Veezhinathan for their 
help in seeing the work through the press. 


Madras 

November 10, 1969. 


T. M. P. Mahadevan 



ABBREVIATIONS 


AIU 

Aitareya Upanisad 

BBU 

Brahmabindu Upanisad 

BS 

Brahma-sutra 

BSB 

Brahma- sii tra-bh'asya 

BU 

Brhadaranyaka Upanisad 

CU 

Chandogya Upanisad 

KAIU 

Kaivalya Ubanisad 

KAU 

Katha Ubanisad 

KAUU 

Kausitaki Upanisad 

KU 

Kena Upanisad 

MAU 

Mandukya Upanisad 

MU 

Mundaka Upanisad 

NUTU 

Nrsimhottaratapini Upanisad 

RV 

Rg Veda 

SLS 

Siddhantalesa-sahgraha 

SP 

Surya-purana 

su 

Svetaivatara Upanisad 

TU 

Taittiriya Upanisad 

VS 

Vedantasara 



\r 


CONTENTS 

Page 



Preface 

. . 

V 


Abbreviations 

. . 

vii 


Introduction 

. . 

xi 

Chapter 



I. 

Inquiry into the Nature of Reality 

1 

II. 

Inquiry into the Five Elements 

9 

III. 

Inquiry into the Five Sheaths 

25 

IV. 

Inquiry into the World of Duality 

40 

V. 

Inquiry into the Major Texts 

53 

VI. 

Elucidation 

in the light of Picture Analogy 

57 

VII. 

Elucidation of Contentment 

93 

VIII. 

Elucidation of the Immutable 

136 

IX. 

Elucidation of Meditation 

149 

X. 

Elucidation 

in the light of Stage Analogy . . 

170 

XI. 

Yoga-Bliss 

. . 

175 

XII. 

Self-Bliss 

... 

189 

XIII. 

Non-dual Bliss 

202 

XIV. 

Knowledge-Bliss 

219 

XV. 

Object-conditioned Bliss . . 

227 


Glossary 


231 


Index 

1 

239 



INTRODUCTION 


1 

Advaita manuals fall into two types — those designed to 
instruct the elect, and those which aim at refuting the stand- 
points that regard themselves as opposed to Advaita. The 
purpose of the first type is to teach those who seek to know 
the essentials of Advaita. The aim of the second type is to 
answer the criticisms levelled against Advaita by its oppo- 
nents. While the principal objective of the polemical works 
is to destroy the thought-systems of others, that of the 
expository works is to constructively help the student under- 
stand the tenets of the tradition itself. In the polemical 
works the method of negative dialectic figures prominently, 
since the main attention of the authors is directed towards 
meeting the adverse criticisms of the opponents, and redu- 
cing their position to absurdity. In the expository treatises 
whose sole aim is to instruct the student, the method 
adopted is the direct mode of setting forth the doctrine and 
clarifying the concepts involved therein, through a free use 
of analogical reasoning. To suit their varying purposes, 
the writers of dialectical works often choose the medium of 
rigorous prose, while the authors of expository texts gener- 
ally adopt the verse-form which is a great aid to memory. 

The Pahcadasl belongs to the category of expository 
texts. It is primarily a book of instruction — upadesa-sastra. 
As the author says even at the outset, the aim of his work 
is to teach the supreme truth in an easily understandable 
manner to those whose hearts have been purified through 
the worship of the lotus-like feet of the Guru (i, 2). It is 
not that argumentation and dialectics are not employed in 
the Pancadasi ; but they are subordinated to the principal 
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aim of conveying the light of truth to the disciple. The 
reasoning based on the principle of co-presence and co- 
absence ( anvaya-vyatireka ), for instance, is had recourse to 
for showing that the self which is of the nature of conscious- 
ness is constant and therefore real, while the phenomena 
constituting the world are inconstant and therefore non-real 
(ii, 60 ff). The method of dialectical refutation of systems 
such as the Madhyamika is resorted to (see e. g. ii, 30 ff). 
The central objective of the PahcadasI, however, is to pro- 
vide guidance to the seeker through instruction. While 
sound logical reasoning helpful to an understanding of 
scriptural teaching is to be welcomed, quibbling should be 
avoided, (see viii, 67, 68; ii, 30). 

When it is said that scripture is the basic authority for 
Vedanta, it does not mean that the Vedantin’s attitude is 
one of blind acceptance of, or unthinking belief in, the 
words of the Veda. The words are not mere sounds ; they 
convey meaning; and the meaning should be understood. 
Reasoning is helpful in understanding the teaching of scrip- 
ture. Although it is true that the ultimate Reality taught 
there is not graspable either through thoughts or through 
words, nevertheless logic is useful in a negative way in so 
far as it can assure us as to what is not real, and language 
is of service in indicating the nature of the Real. The final 
court of appeal is experience — the plenary experience which 
is the fruit of inquiry. In fact, the texts of scripture are 
but indicators of that experience. Thus, in Vedanta, the 
nature of the Truth is sought to be expounded on the triple 
basis of scripture, reasoning, and experience srutyuktyanu- 
bhutibhyoh, v. 56 & xi, 89). 

The PancadaPi is so named because it consists of fifteen 
chapters ( Pancadada-prakarana ). The chapters are not of 
equal length ; the longest has two-hundred and ninety-eight 
verses, and the shortest has only eight. The total number 
of couplets which compose the Paficadaii is one thousand, 
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five hundred and forty-one. Thus the length of this work 
is slightly more than twice that of the Bhagavad-gita (which 
is composed of seven hundred slokas ). There are several 
verses in the Pancadasi which are delightful adaptations from 
the Upanisads and the Bhagavad-gita. There are also cita- 
tions from the metrical works of earlier teachers of Advaita, 
such as Gaudapada, Sankara, and SureSvara. One other 
work from which the author of the Pancadadi has freely 
extracted is the Yogavasistha. 

The chapters of the Pancadadi are called prakaranas. 
The characteristic feature of a prakarana is that it selects a 
few topics falling within the scope of a philosophical tradi- 
tion and deals with them in a clear and concise manner. 

dastraikadesa-sambaddham 
dastrakaryantare sthitam, 
dhuh prakaranam nama 

grantha-bhedam vipadcitah. 

Each of the chapters of the Pancadasi selects one or more 
aspects of the Advaita-teaching, and discusses them in a 
simple and lucid manner with a view to benefit those who 
seek to know the truth and realize it. Each chapter may 
be regarded as a manual of Advaita ; and all of them to- 
gether afford the student such a wealth of detail about the 
philosophy as is seldom to be had in a single philosophical 
work. 

The fifteen chapters of the Pahcadadi are grouped into 
three quintads : viveka-pancaka (dealing with the discrimi- 
nation of the real from the non-real), dipa-pancaka (expound- 
ing the nature of the Self as pure consciousness), and ananda- 
pancaka (dwelling on the bliss-nature of Brahman ). It is for 
the sake of convenience that it is stated that the three 
quintads have for their theme the three aspects of Brahman y 
sat (existence), cit (consciousness), and ananda (bliss), respec- 
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tively . 1 But it should be borne in mind that such a state- 
ment could only be roughly true. The essential doctrines 
of Vedanta occur in almost every chapter. There are, 
naturally, repetitions; but repetitions are necessary for 
enabling the reader to understand firmly the truths of 
Vedanta. Bharatitirtha-Vidyaranya has succeeded in an 
eminent way in setting forth the essentials of Advaita in this 
great work of his — -the Pancadasl. 

2 

The question of authorship of the PahcadaTi is a vexed 
one, as is the case with many of our philosophical texts. 
The authors seem to be so indifferent about associating their 
names with their works, that they have left problems of 
authorship to posterity which it is eager to solve but is unable 
to, in most cases. 

There are three views in regard to the authorship of the 
Pancadasl : (i) that it was written by Vidyaranya (known 
as Madhavacarya in his purvasrama ) ; (ii) that Vidyaranya 
and Bharatitirtha were its joint authors ; and (iii) that the 
work is to be ascribed to Bharatitirtha. 

In an early work, The Philosophy of Advaita , with special 
reference to Bharatitirtha- Vidyaranya, 2 I suggested that probably 
Bharatitirtha wrote the Pancadasl and the Vivaranaprameya- 
sahgraha, and not Madhavacarya, the reputed author of 
such works as the Parasara-madhavlya, etc. The main autho- 
rity far making this suggestion is Appayya Diksita’s Siddhan- 
talesa-sahgraha where the Vivaranaprameya-sahgraha is ascribed 

■ 

1 . Some commentators think that the three quintads are devoted 
to an exposition respectively of the three words that constitute the 
major text, tat tvam asi. 

2. First published in 1938 (Luzac & Co., London) ; second 
edition (1957), and third edition (1969), published by Messrs. 
Ganesh & Co. (Madras) Private Ltd., Madras-17. 
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to Bharatitirtha, as also the Pancadasi from which passages 
are cited, attributing them to Bharatitirtha . 3 The passages 
cited by Appayya Diksita are from the Citradlpa (ch. v), the 
Dhyanadipa (ch. ix), and the Brahmananda-Yogananda (ch. xi). 
I gave also other evidences in support of my view that 
Bharatitirtha might be considered the author of the 
Pancadasi, the Vivaranaprameya-sahgraha, and possibly of the 
Drg-dr sya-viveka also. 

I may draw the attention, here, of those who are 
interested that I did not question the tradition which identi- 
fies Madhava with Vidyaranya. After examining the view 
of those who dispute the identity, I said that the identity- 
theory has greater probability of being true. The hypo- 
thesis that I put forward related only to the authorship of 
the three works referred to above : I said that Bharatitirtha, 
rather than Madhava-Vidyaranya, should be regarded as 
their author. I also made the suggestion that probably 
Bharatitirtha also had the appellation ‘Vidyaranya’, and 
that the confusion of ascribing the works of the one to the 
other was possibly due to the common appellation. 

It has been argued that it is not correct to ascribe the 
Pancadasi to Bharatitirtha just because Appayya Diksita 
attributes it to him, and that the cumulative evidence 
drawn from other sources goes to show that the author was 

3. SLS Vol. II, p. 67 : vivaranopanyase bharatitirtha-vacanam. 
The Vivaranaprameya-sahgraha seems to be known as the Vivarario- 
panyasa also. Cf. VPS, p. 108 : iti sri vivaranopanyase prathamam 
varnakam samaptam. SLS, Vol. II, p. 23 : tasya sarvavisayava- 
sanasaksitaya sarvajnatvam iti bharatitirthadipaksah prageva dar&itah 
(citing the evidence of the Citradipa-prakarana ). 

SLS, Vol. II, p. 94: bharatitirtha h dhyanadipe vidyavaptau upayan- 
taram-apy-ahuh 

SLS, Vol. II, p. 15.* brahmanande tu jiva ity-uktam. 
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Vidyaranya, who in his purvcidrama was known as Madhava- 
carya . (i) * * 4 The learned scholar to whose view we are now 
referring believes that Appayya Diksita’s ascription of the 
Pancadasi to Bharatitirtha is a mistake. And, the mistake 
was corrected by the commentator on the Siddhantaledasah- 
graha who mentions the name of the author of the Pancadasi 
(as of the Dr.g-drsya-viveka ) as Vidyaranya . 5 The scholar gives 
his reason why the commentator’s evidence must be accepted 
and not Appayya Diksita’s. What is unclear in the original 
is made clear in the commentary. It cannot be said that 
because the name ‘ Bharatitirtha ’ is not widely known, the 
commentator acquaints us with the better known name 
‘ Vidyaranya ’ ; for Bharatitirtha was the guru of Madhava- 
Vidyaranya, and there is no point in identifying the two. 
Then, why does Appayya Diksita ascribe the Pancadas'l to 
Bharatitirtha? The scholar’s answer to this question is as 
follows : Madhavacarya should have published his works in 
the name of his guru. In the time of Appayya Diksita the 
Pancadas'i, etc., were believed to be the works of Bharati- 
tirtha, while in fact they were Madhavacarya’s. By the 
time the commentator wrote his commentary, the fact 
became known, and so he was able to correctly identify the 
author as Vidyaranya. 

4. See a series of articles on ‘S’ri Vidyaranya Sricaranah ’ (Tamil) 
by Sri S. R. Krishnamurti Sastri, in Sri Kamakoti Pradipam (Madras) 
Vol. I, 1, 4, 6, 7. 

5. Commentary Krsnalankdra of Acyuta-krsjiananda Tirtha 
See SLS (Kumbhakonam Edition) p. 78. 

(i) citradipe iri-vidyaranya-gurubhih iivaratvenoktanandama- 
yasya taireva brahmanandakhyagranthe jivatvokti-ru pa-vise sd- 

rthakah tu iabdah. 

Ibid. p. 84 : 

(ii) £ri-vidyaranya-gurubhih citradipe svoktam...vihaya... 

granthantare vi£esa ukta ity-aha. 
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In reply to the argument stated above, I should like to 
point out that there is no evidence to show that Madhavacarya 
wrote the works in question and published them in the 
name of Bharatitirtha, and that Appayya Diksita was under 
a misapprehension as to the authorship of those works. The 
commentator’s substitution of the name 4 Vidyaranya ’ for 
‘ Bharatitlrtha ’ which is the name mentioned in the original 
may be taken to mean that, according to the commentator, 
the two names refer to the same person, that, in other 
words, Bharatitlrtha also had the appellation ‘ Vidyaranya 5 . 
And, it may not be irrelevant to remark that if the commen- 
tator thought that Appayya Diksita’s ascription of the 
Pancadasi, etc., to Bharatitlrtha was wrong, he could have 
easily said so. Since there is no such correction made by 
the commentator, it is not improper to suggest that he did 
not disagree with Appayya Diksita in the matter of author- 
ship. 

Madhusudana Sarasvati’s Advaita-siddhi has a commen- 
tary Laghucandrika written by Gauda Brahmananda Svamin. 
The commentary is also known as Gauda-brahmanandiya. 
For this commentary there is a gloss by VitthaleSopadhyaya 
called Vitthalesiya. Brahmananda quotes a verse from the 
Dliyanadipa of the Pancadas i in support of the view that there 
is no harm in the world continuing to appear to the jnanin 
who has realized the Self. Here Brahmananda mentions 
Vidyaranya by name as the author of the Dhyanadipa. 6 In 
the Vitthalesiya, however, the verse is stated to be that of 
Madhavacarya . 6 7 Adverting to this, the scholar whose view 
we are at present considering says that this is a clear 
evidence to show that Madhava-Vidyaranya 8 it was who 

6. The Advaita-siddhi (Nirnaya Sagar Edn.), p. 258 : 
ata evoktam dhyanadi pika yam vidyaranya-svamibhih. 

7. madhavacaryanam sammatim aha. 

8. This form of the name is adopted here only for the sake of 
convenience. It may be the case that the teacher was known as 
Madhava in his purvairama, and subsequently as Vidyaranya. 
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wrote the Pancadasi. He argues that Vitthale^a’s identifi- 
cation of the author as Madhavacarya cannot be questioned. 
Vitthale&a was a great scholar. He was the preceptor of 
Krsnam Bhatta, the renowned commentator on the Gadha- 
dharlya, a classical work on Navya-nyaya. What such a 
great scholar says cannot be called in question. Moreover, 
there is nothing wrong in attributing the work of a disciple 
to his preceptor, especially if the disciple himself has done 
so. But , to ascribe the work of the preceptor to his disciple 
is improper. If we are to say that Vitthalc£a ascribes 
Bharatit rtha’s work to Madhavacarya, it would amount to 
the ascription of the preceptor’s work to the disciple. 
Vitthale^a could not have committed this impropriety. 
And so, his statement should be taken as evidence not only 
for the identity of Madhava and Vidyaranya, but also for 
Madhava being the author of th t Pancadasi. 


As against this argument, I should like to make the 
following comments: (1) VitthaleSa was, certainly, an 
erudite scholar. But, there is nothing improbable in his 
going wrong in regard to the ascription of a work to an 
author. High ranking scholarship is no guarantee against 
mistakes about ihe authorship of works written earlier. (2) 
It is not suggested that Vitthale&a knew the author of the 
Pancadasi to be Bharatitlrtha and ascribed it to his disciple 
Madhavacarya, in which case alone he could be charged 
with impropriety. What must have been the case, accord- 
ing to dur hypothesis, is this : Brahmananda says that the 
author of the Dhyanadlpa is Vidyaranya Svamin. It may 
well be that he refers to Bharatitlrtha as Vidyaranya. 
Vitthalp£a accepts the current tradition about the Ma- 
dhava-Vidyaranya identity, not knowing that Bharatitir- 
tha also had the appellation ‘ Vidyaranya ’. And so, where 
Brahmananda says ‘Vidyaranya’, Vitthale^a says c Madha- 
vacarya P. 

There is one more evidence cited which I want to 
examine. The Jivanmukti-viveka is a work of Madhava- 
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Vidyaranya, one of whose earlier works is the Paras ara- 
madhaviya. Verse 11 of the Jivanmukti-viveka reads thus : 

etesam tu samacarah proktah paras' arasmrtau, 

vydkhyane’smabhir-atrayam parahamso niriipyate. 

Here, the author says : “ The different duties and actions of 
these (i. e. of the grades of sannyasins known as kuticaka , 
bahudaka, and hamsa) have been described by us, in the 
commentary on the Paras ara-smrti. Here, what is described 
is the (status of) paramahamsa. ” The paramahamsa is the 
jivanmukta. The present work explains the nature of jivan- 
mukti, the authorities for it, the means to it, and its fruit. 
The fruit is said to be five-fold : (i) the safe-guarding of the 
knowledge gained, (ii) austerity, (iii) absence of discord, 
(iv) the cessation of misery, and (v) the manifestation of 
happiness. After explaining the first three, the author says: 
“ The fourth and the fifth fruits, viz., the cessation of misery 
and the manifestation of happiness have been explained in 
the Vidyananda which is the fourth chapter of the Brahma- 
nanda. A summary statement about those two is made 
here. ” 9 From this it is argued that the author of the 
Jivanmukti-viveka refers, here, to his own earlier work, the 
Brahmananda in which the fourth chapter is Vidyananda. 

I would like to point out that the evidence is inconclusive 
in so far as the author of the Jivanmukti-viveka uses the ex- 
pression “have been explained”, and not “have been ex- 
plained by us”. It is true that such an expression is some- 
times used to refer to one’s own earlier work; but it may also 
be used to refer to a work other than one’s own — the work 
of one’s own preceptor which is well-known, or of one with 
whom one is closely connected. There is the following 
verse in the fourteenth chapter of the Pahcadasi, Vidyananda 
(v. 38) : 

9. The Jivanmukti-viveka, ch. iv : duhkhanaia-sukha virbha va - 
rupe caturtha-pan ca ma-prayojane ■ vidya nandatmakena brahmanandaga- 
tena caturthadhydyena nirupite tadubhayam atra samksipyocyate. 
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duhkhabhavasca kamaptirubhe hyevam nirupite, 
krtakrtyatvam anyac-ca prapta-prapyatvam iksatam. 

“Absence of sorrow and accomplishment of desire have thus 
been explained; the state of having done what had to be 
done, and the state of having attained what had to be 
attained may now be seen.” Here, the expression “have 
been explained” does not involve any doubt ; for it refers to 
the exposition preceding the verse in the same chapter. In 
the very next verse (39) where there is reference to the 
Trptidlpa (chapter vii of the Pancadasi), the author says: 
“These two have been set forth clearly by us ( asmabhih 
iritam ) in the Trptidlpa .” 

A learned reviewer of the book, ‘The Philosophy of Ad- 
vaita , with special reference to Bharatitirtha-Vidyaranya, contri- 
buted a separate article on ‘ Bharatitirtha and Vidyaranya 
to the journal in which the review appeared. 1 0 In that 
article, the following observations were made : 

(i) “It is well to point out at the outset that the names 
Bharat! Tirtha and Vidyaranya are never found in any 
work in conjunction as denoting a single individual.” 

(ii) “Further Tirtha and Aranya are two distinct 
Sannyasi name-terminations and the name Bharat! Tirtha 
Vidyaranya as denoting a single individual is an impossi- 
bility.” 

In my earlier work, I have referred to the name 
‘ Bharatitirtha-Vidyaranya ’ which is to be found in the 
colophon to one of the manuscripts 1 1 available in the Tanjore 
Palace Library. It is an incomplete manuscript of the 

10. Sri R. Krishnaswamy Aiyar, in The Journal of The Sri 
Sankaragurukulam, Srirangam, Vol. II, No. 5. 

11. Descriptive Catalogue, Vol. XII, No. 7067. See The Philo- 
sophy of Advaita, p. 6. 
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Vivaranaprameya-sahgraha. The colophon at the end reads 
thus : 

iti srimat-paramahamsa-parivrajakacarya srlmad-bharatitirtha- 
vidyaranya-munivarya-viracite vivarana-prameya-sahgrahe caturtha- 
sutre dvitiyavarnakam samdptam. 

I shall cite now a few more places where the name 
£ Bharatitirtha-Vidyaranya ’ occurs : 

In a manuscript copied by the late Polagam Rama 
Sastri from a printed edition of the Drg-drsya-viveka contain- 
ing forty-nine dlokas, there is the following colophon : 

iti srimat-paramahamsa-parwrajakacarya sri bharatltirtha- 

vidyaranya-viracitah dr g-drsy a- v i v ek ah safhpurnah 

In a manuscript of the work, Purus artha-prabodha by Brah- 
mananda Bharatl, there occurs the following line in a verse: 

dri-vidyaranya-samjnaih 

dri-bharatitirtha-desikaih . 1 2 

As for the remark that ‘ tirtha ’ and { aranya ’ are two 
distinct sannyasi name-terminations, and so both of them 
cannot be found in the name of a sannyasin of the Advaita 
tradition, I wish to point out that my suggestion is not that 
£ Vidyaranya ’ formed part of Bharatitirtha’s sannyasa name, 
but only that it was an appellation meaning ‘Forest of 
Learning 5 sometimes applied to him. 

In regard to the question of the precise authorship of a 
work like the Pancadas'i, there can be no conclusive proof ; 
there can be only surmises. And, the surmise that I have 
made may be taken for what it is worth. 

12. Government Oriental Manuscripts Library, Madras, MS. 
No. R. 3309. 
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An interpretative exposition of the teaching of the 
Pancadasi in its fifteen chapters will be found in the sequel. 
Here, I shall attempt to give a short summary of the teaching. 

The basic skill that the disciple should develop in him- 
self is the ability to discriminate the real from the non-real. 
The Pancadaii indicates the various methods by means of 
which the discrimination could be gained. One of the 
most useful methods is the analysis of the three states of 
experience, viz., waking, dream, and deep sleep. As a 
result of such analysis one realizes that the Self persists in 
all the states while the objects vary and are inconstant. The 
same conclusion may be reached by an investigation into 
the five sheaths ( kosas ) that cover the Self, as it were. The 
principle which is applied in this investigation is : what is 
grosser and more external and less pervasive is less real than 
what is subtler and more internal and more pervasive. 
Applying this principle one arrives at the truth that the Self 
is supremely real because it is the subtlest and the inmost 
being which is non-dual (see ch. iii). Just as the indivi- 
dual soul and its states could be analysed with a view to 
discovering the Self, the external objective world could also 
be analysed with the same end in view. Beginning with 
the grossest element, earth, we have progressively subtler 
elements; water, fire, air, and ether. But the Self is 
subtler than ether. One may think of the Self without 
ether, but not of ether without the Self. One may deny 
anything, but not the Self. To doubt the existence of the 
Self is as ridiculous as the doubt expressed by a man “Have 
I a tongue or not?” (iii, 20) 

The Self is of the nature of pure consciousness ; it 
is unfailing light, ever-present awareness. This is explained 
by means of apt analogies. Like the anvil in the smith’s 
shop which serves as the basis of beating the metal into 
various shapes, without itself changing, the Self remains as 
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the immutable witness of changes in the physical and the 
psychical orders ; hence it is called the kutastha (see. ch. 
viii). Just as the lamp set on a dramatic stage sheds light 
on all concerned during the performance, and shines also 
after everyone has left the theatre, even so the witness-cons- 
ciousness manifests all things, viz., the egoity, the intellect, 
and the objects, and continues to shine even when they are 
non-existent. Just as the lamp on the stage illumines with- 
out moving and without being affected by the movements 
of the actors and the audience, even so the witness which is 
eternal and immutable manifests all things both within and 
without, and their absence too (see. ch. x.). Just as the 
canvas is that whereon the various painted figures appear, 
both of inanimate things like mountains and animate beings 
like men and animals, so also on the consciousness which 
is the immutable Self, the variegated world appears 
(see. ch. vi). 

The bliss-nature of the Self (Brahman) is explained in 
great detail in the last five chapters. The Self is not only 
existence and consciousness, it is also bliss, the supreme 
value. The teaching of Yajhavalkya to Maitreyi in the 
Brhadaranyakopanisad constitutes the basis for understanding 
the bliss-nature of the Self. The core of the teaching is that 
the Self is the seat of supreme love. Anything becomes 
dear, not for its own sake, but for the sake of the Self. 
There are, it is true, different notions of Self-hood, three 
of which may be distinguished : the secondary self, the 
illusory self, and the principal self. When a parent identi- 
fies himself with his son, for instance, the self-hood of the 
son in relation to the parent is secondary. The identifica- 
tion of the self with the body, etc., is illusory. The principal 
Self is the unconditioned non-dual reality. It is the Self in 
the principal sense that is of the very essence of bliss or love. 
But even when the self in the other two senses is loved, it is 
because of the mistaken or wrong identification with the true 
Self. Thus it is easy to see that the Self, whatever be the 
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conception thereof, is the centre and seat of love. If there 
be love for any other object, it is for the sake of the Self to 
which that is subsidiary. It is a reflection of the bliss that 
is the Self that is experienced as happiness or pleasure in the 
objects. A right understanding of the happiness that is 
derived from the contact of the mind with the objects may 
serve as the door to the bliss that is Brahman. When an 
object is being enjoyed, the mind turns inward and becomes 
calm. In that state of mind the bliss that is Self is reflected. 
It is this which is experienced as happiness or pleasure. 
The Brahman-bliss or a reflection of it is experienced in 
other states also. In deep sleep one experiences unqualified 
bliss ; only that experience lies under the cover of nescience. 
Just before falling into deep sleep, and immediately for a 
few moments after getting up from sleep, one has a taste of 
happiness prospectively or retrospectively. In the interval 
between two modes of the mind also, one experiences the 
reflection of bliss. Thej yogi enjoys bliss in samadhi. The 
jnarii realizes directly the bliss that is the Self. 

The bliss that is the Self (Brahman) is unexcellable 
and unconditioned. A calculus of bliss is given in the 
Upanisads. Starting with the unit-measure of human bliss, 
the higher levels are reached by multiplying each lower 
level of bliss by a hundred. One may thus go upto the bliss 
of the Creator Brahma. But Brahman-bliss is beyond all 
calculation. And, the wise one’s experience of the plenary 
bliss admits of no degrees. Having achieved all that was to 
be achieved, and having done all that was to be done, the 
illumined one rests in perfect contentment and peace 
(xiv, 58). 

The nature of Brahman that is the Self is, as we have 
seen, existence (ifli), consciousness (cit'j, and bliss (cincindcd) 
(see also xiii, 63). Existence, consciousness, and bliss are 
not parts of Brahman, or its attributes ; they constitute its 
essential nature ( svarupa ). They are not three separate 
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constituents : existence is consciousness, and consciousness is 
bliss. It is because the world of plurality is characterized 
by impermanence, inertness, and disvalue that in order to 
distinguish the non-dual Brahman from the world that 
Brahman is said to be existence, consciousness, and bliss. 
In Brahman’s essential nature, however, there is no split, 
and no distinction. Brahman is free from any of the three 
kinds of differences, sajatiya, vijatiya, and svagata (ii. 20-21). 

How dobs it happen that the one Reality appears as the 
world of plurality ? The Vedanta formulates the concept of 
maya precisely to show that no satisfactory answer can be 
given to this vexatious question since causation itself is 
unintelligible. 

There are three standpoints from which maya may be 
envisaged, says Bharatitirtha-Vidyaranya : (1) the stand- 
point of revealed experience (drauta), (2) that of reasoning 
(yauktika), and (3) that of the ordinary men of the world 
(. laukika ). From the standpoint of the ordinary wordly 
men, maya is real ( vastavi ) ; they have no reason to doubt 
its reality. From the standpoint of those who have realized 
the teaching of scripture, maya is unreal ( tuccha ); for them, 
there is no world to be accounted for; maya is that ( ya ) 
which is nqt (ma) . And, for those who seek to understand 
through reasoning maya is indeterminable, anirvacariiya (vi, 
130). 

From the standpoint of reasoning, maya is uncharacteri- 
zable either as real, or as unreal, or as both real and 
unreal. The world of plurality appears in Brahman on 
account of maya , even as a snake appears in what is a rope. 
This is known as vivarta, transfiguration. 

There | is no use asking questions about maya. The 
more we question, the deeper will the mystery become. 
Maya is that which makes apparently possible what is 
inherently impossible (vi, 235). Wonder is mayo’s gar- 



ment ; inscrutable is its nature (vi, 139). What is necessary 
is that we should endeavour to transcend may a (vi, 138). 
And, in this endeavour, the world of plurality in which we 
as empirical individuals live can be a help instead of serving 
as an obstacle (iv, 42). 

The jiva is the non-dual Self appearing in a limited or 
conditioned form on account of nescience. In what manner 
is the appearance of the jiva to be understood? Bharati- 
tirtha-Vidyaranya who follows mainly the Vivarana tradition, 
teaches a modified form of the reflection-theory or pratibimba- 
vada which is referred to as abhasa-vada. While the Vivarana 
view regards the reflection as real and as identical with the 
prototype, the theory sponsored in the Pancada&i holds that 
the reflection ( abhasa ) is mere appearance, an illusory mani- 
festation. The apposition between the jiva and Brahman, 
cccording to this view, is through sublation ( badha ), and 
not through identification ( aikya ). 

The direct means to release, Advaita holds, is the path 
of knowledge ( jnana ). As moksa, is the very nature of the 
Self, it is not an experience which is to be brought about 
through works [karma). The path of knowledge consists of 
‘hearing’ (i. e. study, sravana ) , reflection ( manana ), and 
meditation (: nididhyasana ) (i, 52-54). 

What is the immediate instrument of release? Is it 
sravana of the mahdvakya ‘That thou art’? Or, is it conti- 
nued meditation (also called prasamkhyana )? According to 
the Bhamati view, verbal testimony [sab da), of which the 
mahavakyas form part, can yield only mediate knowledge, 
and not immediate or direct knowledge. If the mediate 
knowledge gained from verbal testimony is to be transformed 
into immediate experience, there should be continued medi- 
tation till this is achieved; and this is possible because the 
mind which is the instrument in meditation is a sense organ 
[indriya). The Vivarana view maintains that the mind is 
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not a sense organ, as it is an auxiliary to all pramanas and 
that verbal testimony can yield immediate knowledge if 
the object is immediate. To illustrate this point the story 
of the ten travellers is given (vii, 22 ff). There is no object 
more immediate than the Self. Hence, the mahavakya “That 
thou art” imparts to the competent hearer the direct ex- 
perience of the non-dual Self. Giving a citation from the 
Vakyavrtti , Bharatitirtha-Vidyaranya says, “The major texts 
are for the sake of imparting direct knowledge of Brahman. 
In regard to this there is no room for doubt”, (vii, 70). 

Meditation, however, is not without its great use. In 
chapter ix, ‘ Dhyana-dipa ’, Bharatitirtha-Vidyaranya com- 
pares it to samvadibhrama, delusion which culminates in a 
fruitful result. The man who mistakes the lamp-light for a 
gem and gets to the place whence the light comes, gains 
nothing, whereas the person, who mistakes the light of the 
gem for the gem itself, obtains the precious stone. Although 
both are cases of delusion, the latter is a fruitful one. When 
the attributeless Brahman is meditated upon, the content of 
meditation is not itself Brahman. But the contemplation 
leads to Brahman-realization. Thus, for those who are not 
qualified for gaining true knowledge through enquiry, 
Bharatitirtha-Vidyaranya recommends the yoga of medita- 
tion ( dhyana ). 

In more than one place in the Pancadadi, the state of 
Brahman-realization is described in glowing terms, and the 
incomparable happiness of th ejivanmukta is praised. It is 
only from the standpoint of the unreleased that the conti- 
nuance of the body of the jivanmukta is explained as due to 
the residue of prarabdha ( karma which is responsible for his 
present body), and illustrations, such as the continued rota- 
tion of the potter’s wheel for a time even after the propelling 
rod has been removed, are offered. In truth, however, the 
mukta has no body, and there are no grades of mukti. 
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In the Pancadasi Bharatltirtha-Vidyaranya reveals 
himself as a writer not only with great philosophical insight 
but also with equally great literary skill. The Pancadasi is 
not only a veritable mine of Vedantic treasure, but is also a 
work with poetic charm that delights the reader. No wonder, 
it is one of the most favoured texts and has found a perma- 
nent place among the Advaita classics. And, Bharatltirtha- 
Vidyaranya, its author, takes his rank with the best 
preceptors of Advaita after Sankara. His contribution to 
Advaita is as immense as it is abiding. 
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Chapter One 

INQUIRY INTO THE NATURE OF REALITY 

(TATTVA- V1VEKA-PRAKARAN A) 

1 

Introduction 

Bharatitirtha-Vidyaranya’s Pancadasi is a classic manual 
of Advaita- Vedanta. Its subject-matter, as of all text-books 
on Advaita, is the doctrine of the non-difference of Brahman 
and Atman. The content ( visaya ) and aim ( prayojana ) of the 
Pancadasi are indicated, as Ramakrsna Pandita points out 
in his lucid commentary, in its very first verse. The coordi- 
nation of the words ‘ Sankara 5 and ‘ Ananda signifies the 
non-difference between the cosmic Reality which is the bes- 
tower of all blessedness, and the Atman, which is the most 
lovable and the most desired end. What is empirically 
known as the individual soul is none other than the trans- 
cendental Reality. The mistaken notion that the Atman is 
finite and particular, that it is cribbed and cabined within a 
mass of flesh suffering from all the ills that an empirical out- 
fit is heir to, is born of ignorance. Hence the supreme aim 
of the Vedanta is to dispel this darkness, viz. ignorance, and 
to disclose the truth of the non-dual Reality. The task of 
Vedanta is the destruction of the whale of amorous delusion. 
When the delusion is removed, the Truth shines in its own 
light. When the veils are lifted there is no more cause for 
grief. Stripped of all sorrow, the self attains ‘ the delight of 
life and mind, the fullness of peace and eternity.’ 1 Thus the 
removal of unreality and the realization of eternal bliss is 
the twofold aim of Advaita. In as much as a book paves 


1. TU, I, vi, 2. 
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the way for this ultimate end, it is useful. The pragmatic 
test of a treatise on Advaita lies in its use as a guide for the 
seeker after truth in his quest for the eternal. Bharatitirtha- 
Vidyaranya who was a veritable ‘ forest of learning ’ provides 
in his Pancadasi such an invaluable introduction and guide 
to the Azfoazfa-experience. 

The Pancadasi is so named because it consists of fifteen 
chapters which may be divided into three groups of five 
chapters each. The first five ( vivekapancakam ) give an ex- 
position of the sat or Existence aspect of Brahman, the second 
five ( dipapancakam ) are devoted to the characterization of 
the Real mainly as cit or pure consciousness ; and the last 
five ( anandapancakam ) expound the supreme Brahman as 
ananda, immeasurable and infinite bliss. 

2 

Pure Consciousness that is Identical in all the 
three States of Experience 

Tattvavicara or an inquiry into the Real is an indis- * 
pensable prerequisite of Advaita-ex perience. Before we 

can grasp the intricacies of Vedanta, we must be able to 
discriminate the eternal from the non-eternal. ‘ Lead us 
from the unreal to the real ’ is the prayer of the Vedic seer. 
The first of the four requirements that qualify a person for 
the study of Vedanta is nitya-' nitya-vastu-viveka, discrimi- 
nation between the eternal and the non-eternal. The chaos 
of empirical life is due to the confusion between the real 
and the non-real. We regard the phenomenal as the 
permanent and the permanent as the phenomenal. Know- 
ledge of the truth alone can destroy this mistaken notion. 
The first chapter of the Pancadasi entitled Tattva-viveka is an 
inquiry into the nature of the Real. In this chapter Bharati- 
tirtha-Vidyaranya propounds the Advaita view of Reality 
sanctioned by scripture and supported by reason. Revelation 
and reason are not contradictories. Intuition does not 
negate the intellect. It includes and transcends it. It is 
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not a-logical but supra-logical. Hence logic and life, 
rational cognition and intuitive experience, must go hand in 
hand. Advaita aims at a synthesis of the head and the 
heart. It is neither a barren intellectualism nor a mere 
mysticism. It is a dars'ana, an insight into the real, a 
vision of truth. 

The synthetic method of the Vedanta is very patent in 
the manner in which Bharatitirtha-Vidyaranya propounds 
his theme. He does not begin by quoting scripture. But 
on the contrary, the very first arguments that he advances 
in support of the doctrine of the non-dual Reality are 
logical and rational. To him, as to Sankara, non-contradic- 
tion is the criterion of truth. The logical principle of non- 
contradiction may not be adequate to assert positively what 
Reality is ; but it does prove negatively what it is not. 

By an analysis of the three states of experience Bharati- 
tirtha-Vidyaranya demonstrates that pure consciousness alone 
is real, non-contradicted by any experience. In the state of 
waking the objects of experience vary and vanish, but their 
cognition is non-dual and identical. The objects of sense 
such as a tuning-fork and a bright light, and the stimuli that 
we receive from them, are different from one another 
because of their mutual exclusion and particularity. But 
the knowledge of the sensory objects which is other than the 
sensations is identical and undivided and hence not differen- 
tiated and dissipated. Pure consciousness is not a series of 
sensations. It is not a collection of particular perishing 
psychical presentations. ‘ The pure Self seems to be 
unaffected by the flotsam and jetsam, of ideas which rise and 
vanish with particular moods.’ Presentations by them- 
selves yield no knowledge. But for the unitary principle 
that connects and controls them, they would be a chaotic 
mass. In dreams the objects of waking life are absent. 
There are present only the impressions of the waking state. 
The dream world is even more evanascent and phantastic 
than the waking world. But the pure consciousness that 



witnesses the dream does not undergo change. If it were 
one consciousness that were awake and another that dreamt, 
then there would be no case of identity at all. But in actual 
experience we find that it is the same consciousness which 
remains as witness in both the states. Even in dreamless 
sleep there is consciousness, for when one rises from sleep one 
is aware of having had good sleep undisturbed by dreams. 
This, one knows from memory. Memory must have its 
root in past experience, for memory is only of presentations. 
There must be some one in sleep who is directly conscious 
of the absence of knowledge and is quiet, to whom this sleep 
and the consciousness of nothing are presented. In the state 
of deep sleep there is not the play of the external world nor 
the cinema of internal objects. But this non-existence of the 
world does not affect the witnessing principle. It is witness 
even to the nescience of sleep. Pure consciousness which 
persists in sleep, though different from its object which is 
ignorance, is not different from the consciousness which 
experiences the other two states. While the states of 
experience along with their objects change, consciousness 
remains the same. It is the real, and hence the Atman. 
By its radiance all things shine. It is pure existence (sat) 
because it is beyond the measure of time, and intelligence 
(cit) because it is self-effulgent. Pure consciousness cannot 
become the object of any other experience, and so it is self- 
luminous. To say that it is its own object is a manifest 
contradiction, and the assertion that there is another cons- 
ciousness which cognizes it lands us in infinite regress. How 
can the self-resplendent Reality become the object of any 
other cognition ? How can the knower be known ? The 
Atman which is existence (sat) and intelligence (cit) is also 
bliss ( ananda ), for it is the centre of supreme happiness. 
Existence, consciousness, and bliss are not predicates which 
are attached to the Atman ; they are its self-nature svarupa- 
laksana. They are its essence, and not attributes. The 
Atman is not citdharma, as the Naiyayika thinks, it is 
citsvabhava. It is not that the Atman has existence, cons- 
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ciousness, and bliss ; but it is sat-dt-ananda._ We have the 
testimony of scripture for the truth that the Atman is Brahman. 
When the three states of experience are recognized to be non- 
eternal illusory superimpositions, the Atman, freed from its 
limiting adjuncts, is realized to be identical with Brahman. 

3 

Is vara and Jiva 

The bliss-nature of the Atman is not fully recognized by 
all, because there is an impediment in the way. Though 
there is an apprehension of the blissful nature of the Atman , 
it is not clearly comprehended. Avidya (nescience), which is 
an aspect of prakrti, hides the real and clouds its felicity. 
Prakrti is, in its unmanifested condition, the union of oppo- 
sites* It is a ‘ string of three strands ’. The three gunas, 
sattva, rajas and tamas, when they are in a state of equipoise 
united with the reflection of Brahman, are called prakrti. 
When the equilibrium is disturbed there is prakrti-nas'a 
(destruction of prakrti), and the empirical world is produced. 
Prakrti is the prius of creation, the womb of manyness. It 
is called pure when the sattva is predominant, and impure 
when the sattva is obscured by the other two gunas. Brahman 
which is reflected in the pure-j««M-predominant prakrti or 
maya, and which gains control over it becomes the omniscient 
Is vara ; 2 and when the real is reflected in the impur e-sattva- 
predominant avidya, it is termed jiva. Jivas are many 


2. VS, (vv. 37 & 38) : iyam samastir utkrstopadhitaya vi&uddha- 
sattva-pradhana . 

“ This aggregate of ignorance on account of its being associated 
with perfection ( Brahman ) has a preponderance of pure sattva." 
Consciousness associated with this is endowed with such qualities as 
omniscience, universal lordship, all-controlling power, etc., and is 
designated as the undifferentiated, the inner guide, the cause of the 
world and Is vara on account of its being the illuminator of the aggregate 
of ignorance. 



because of the different degrees of impurity. Maya is the 
causal body ( karana-sarira ) of Isvara, whereas avidya is the 
causal body of the jiva which because of its affection for 
avidya, is designated prajna . 8 The subtle body is the effect 
of the five elements which are themselves the manifestations 
of prakrti with a predominance of tamas. By the command 
of God, ether, air, fire, water, and earth spring forth from 
prakrti. From the sattva aspect of each element is produced 
each of the cognitive senses, and from the sattva particles of 
all the elements is derived the internal organ ( antahkarana ), 

which owing to a difference in function, is divided into two 

manas (mind) which deliberates and buddhi (intellect) which 
decides. From the rajas constituent present in each of the 
five elements are derived, in serial order, the five conative 
organs ; and the collective totality of the same rajas present 
in all the five elements is the progenitor of the five pranas. 
The five senses of cognition, the five of conation, the five 
pranas, manas, and buddhi together constitute the subtle body 
(suksma-sarira). When the jiva identifies itself with the 
subtle-body, it comes to be called taijasa ; and when Is'vara 
bestows upon it his conceit ( abhimana ), he takes on the name 
Hiranyagarbha. The difference between the taijasa and the 
Hiranyagarbha lies in that while the former is of the ‘ each ’ 
form, the latter is of the £ all ’ form . 4 The gross body ( sthula - 
sarira ) is made up of the quintuplicated elements. The jiva 
which confounds itself with the physical body is known as 
vis'va ; and Is vara who limits himself by all the gross bodies 
goes by the name Vaisvanara. Though the two principles, 
the objective and the subjective, Brahman and Atman, are 
identical in essence, they appear to be different and under 
different names. This perversion is the work of prakrti. 


3. VS (43 & 44) : It is called prajna on account of its being the 
illuminator of individual ignorance. 

It is called prajna as it is deficient in illumination on account 
of its association with a dull limiting adjunct. 

4. See VS, 36, 40, 47, and 48. 
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4 

Removal of Superimposition 

The evolution of the world-order has been described not 
for establishing its reality but for proving that it is non- 
eternal. This method is known in Vedanta as adhyaropapa- 
vada, or an illusory attribution to be followed by subsequent 
withdrawal. The jiva, deluded by avidya and identifying 
itself with the triple bodies, thinks that it is the enjoyer of 
the sweets and bitters of empirical life. It acts in order to 
enjoy and enjoys in order to act. Like the worms which 
are carried away in the current from one whirlpool to 
another the jiva is driven from birth to death and from death 
to birth in the cycle of empirical existence. An escape from 
this vicious circle is effected by the light of wisdom. When 
th ejlva tears open the sheaths of ignorance, it realizes its 
inner reality. The five sheaths which are non-real ( anrta ), 
inert ( jada ), miserable ( duhkha ), and manifold ( dvaita ) cover 
the Atman which is real (sat), effulgent ( cit ), bliss ( ananda ), and 
one without a second (advaita). The gross body is the 
amamaya-kosa (sheath made of food) ; the subtle body consists 
of three sheaths, pranamaya, manomaya and vijnanamaya ; and 
the causal body is the anandamaya. The Atman is lost in this 
labyrinth of non-reality. To discover it we must discard the 
sheaths. By the methods of agreement ( anvaya ) and contra- 
riety ( vyatireka ) the Atman is to be differentiated from the 
five sheaths. In dream the gross body is negated but not 
the Atman. The self remains, though the sheath of food is 
removed off the field. The subtle body is unmanifest in 
sleep, but the Atman does never cease to exist. The self is 
not affected by the presence or disappearance of body and 
mind. That it is imperishable is shown by the fact that it 
remains constant when the gross and subtle bodies change 
and cease to be. The gross body which plays its chief role 
in the waking state disappears in dream, and the subtle body 
that is manifest in dream ceases to exist in sleep. But the 
Atman is unaffected by the three states of experience. It 



is the silent witness, eternal and everlasting. The causal 
body which is attendant upon the Atman in the states of 
waking, dream, and sleep, vanishes in samadhi (state of 
absorption). The manifestation of the At?nan in samadhi 
when there is the non-manifestation of nescience is its anvaya 
(agreement). The non-manifestation of ignorance when 
there is the manifestation of the Atman is its vyatireka (contra- 
riety). In samadhi it becomes evident that even the Unanda- 
maya is not the Atman. In the words of Sankara, “ Ananda- 
maya Atman is an effect, and not the unconditioned Atman . 5 
It is not the fullness of ananda ; it is counterfeit bliss. While 
the sheaths are finite and particular, the Atman is infinite and 
eternal. Though sustaining the sheaths in the relative 
planes of existence, it is never identical with them. It is like 
a thread that courses through and holds together a collection 
of pearls. 

5 

Release, the End 

The Atman, when separated thus from the adjuncts that 
hide it, realizes its identity with Brahman. Moksa (release) 
is the achievement of this ideal. It is the realization of the 
truth enshrined in the major text, ‘ That thou art ’ ( tat tvam 
asi). The way to reach the end is through inquiry. ‘The 
Self is to be seen, heard, reflected on, and contemplated .’ 6 
In samadhi, the ills of samsara disappear. When the trans- 
cendental Self is seen, all actions cease ; the fire of wisdom 
consumes the deeds and their cause, ignorance. Samadhi is 
called dharmamegha (the cloud of dharma ) , for it showers truth, 
pours forth in torrents the nectar of virtue. Liberated from 
the shackles of sarhsara } the self comes to its own. The 
knower of Atman crosses all sorrow and never more does he 
return to empirical life and get entangled in the meshes of 
maya. 

5. TU, II, v, 1, Commentary. 

6. BU, II, iv, 5. 



Chapter Two 


INQUIRY INTO THE FIVE ELEMENTS 

( PA PC A MAH A BHU TA- VIVEKA-PRAKARAN A) 

1 

The Triple Method 

It is the aim of the Pahcadas i to establish the doctrine 
of the non-dual Self through scriptural testimony, logical 
reasoning, and intuitive experience. Unaided ‘learning’ 
would be of no avail in the ascertainment of the Atman. 
Manana or rational reflection is an indispensable aid to the 
final realization. Even in interpreting Scripture there are 
six rules laid down which reveal the need for the exercise of 
active reasoning. Of the six marks ( sad-lihga ) determinative 
of purport, the last but not the least important characteristic 
sign is upapatti or demonstration in the light of reasoning. 
It is this rationalistic tendency, which is at the same time 
not sundered from revealed intuition, that makes for the 
uniqueness and excellence of Advaita. Advaita is really a 
faith that enquires ’. 

Bharatitirtha-Vidyaranya ably wields the weapon of 
the triple method of s'ruti-yukti-anubhava (revelation-reason- 
experience). In the first chapter he has demonstrated that 
the Atman is sat-cit-ananda, the timeless Real, self-luminous 
Bliss. While the states of consciousness vary and vanish, 
consciousness per se remains constant and unchanging. ‘ That 
which is constant in whatever is variable, that is different 
from the latter, as a string from the flowers (strung thereon )’. 1 


1. Bhamati on Adhyasa-bhasya : yesu vyavartamanesu yadanu- 
vartate tat tebhyo bhinnam yatha kusnmebhyah sutram. 

2 



The three states of empirical life are anything but permanent. 
They appear and disappear like pictures on a screen. But 
the fact that they are fleeting implies an underlying perma- 
nent reality. The Atman is the witness of the states of 
waking, dream, and sleep. It is avasthatrayasaksi . 

Avidya obscures the true nature of the real. The self is 
confounded with the not-self, the noumenal with the pheno- 
menal, the eternal with the ephemeral. But as the reed is 
separated from the munja grass, the Atman can be discrimi- 
nated from the obscurations of avidya. The materialist 
Carvaka considers the gross physical body to be the Atman. 
By some of the Carvakas the sense-organs are held to be the 
self. All of them mistake the non-real for the real. The 
Atman is not an epiphenomenon, an appendage of the body. 
It is neither a bundle of bones nor a mental process, neither 
a colony of cells nor a system of electrons, etc. However 
much the scientist may try to modify his conception of matter 
and interpret it in terms of force and energy, electrons and 
protons, he will not be able to bridge the gulf that yawns 
between matter and spirit. The self is not molecular motion 
or radio-activity. It is not only metaphysical but also meta- 
psychical. However subtle mind may be, it is also material. 
Mind, like matter, is subject to origination and destruction, 
and is sublated in the experience of deep sleep. That which 
comes into being at one time and goes out of existence at 
another cannot be the absolutely real. The psycho-physical 
organism is a superimposition upon the Atman, and is a 
product of avidya. The theory that identifies the self with 
anandamaya cannot be sound . 2 In samadhi, avidya is dis- 
pelled ; and in sleep it becomes the object of cognition. 
Hence it cannot be the Atman. The three bodies are not co- 
present with the Atman and the Atman is not co-absent with 


2. VS: prabhakaratarkikau tu “ anyontaratmanandamayah ” 
ityadi s ruler buddhyadinam ajnane layadarianat aham ajno'ham 
ajnanityadi anubhavac ca ajnanamatmeli vadatah, passage 129. 
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them. The self is contradicted by no experience, for it is of 
the very nature even of him who contradicts . 13 It is deha- 
traya-vilaksana, other than the three bodies, the causal, the 
subtle, and the gross, which are but unreal adjuncts to it. 

2 

The Real is Non-dual 

In the second chapter, Pancamahabhuta-viveka, Bharati- 
tirtha-Vidyaranya follows up the same argument and 
demonstrates that the Real is not the objective world, a 
product of the elements. Just as the Atman, which is 
mistakenly called the individual self, is neither the triple 
states of experience nor the three bodies, so also Brahman, 
which is wrongly characterized as the objective self, is neither 
an offshoot of elements nor a compound thereof 

Bharatitirtha-Vidyaranya bases the argument and the 
conclusion of the second chapter on the scriptural text which 
says that in the beginning sat (Existence) alone existed, one 
only, without a second, sadeva saumya idam agra as it ekam eva 
advitiyam . 3 4 

The Upanisad passage proclaims that prior to creation 
all this existed as the non-dual sat. The entire cosmos which 
is reached through the six ways of knowing ( pramanas ) is 
denoted by the word ‘this 5 (‘ idam’’). The five elements 
with their distinctive properties, the cognitive and conative 
senses with their respective functions, the antahkarana (internal 
organ) with its power of direction and control — all these are 
modifications of may a, products of prakrti. Mind is also 
material. Psychics is inverted physics. The doctrine of 
behaviorism, though absurd to a large extent, is not without 

3. S'ankara, BSB, II, iii, 7 : ya eva hi nirakarta tad eva tasya 
svariipam. 

4. CU, VI, ii, 1. 



a modicum of truth. As Scripture puts it : “ the manas is 
material, earthy; the prana is sustained by water, and 
speech is of the nature of light ”. 5 The gross and the subtle 
universe is an illusory imputation on the sat. It is a trans- 
figuration ( vivaria ) of the Real. Prior to the creation of this 
non-real super imposition, there was only the sat , one without 
a second. 

3 

The Real is Relationless 

The sat has neither external relations nor internal diffe- 
rentiations. It is unrelated to anything, for there is nothing 
else with which it can be related. Relations cannot be real, 
since they can be neither of the nature of things nor of the 
nature of attributes. Were relations of the nature of things 
there would be nothing to be related. If they are regarded 
as attributes, then these attributes must either be identical 
with or different from the things. If they are identical, then 
we are landed in the former alternative. If they are 
different, we must have a new relation between the thing 
and the ultimate which is itself a relation, and this will 
involve us in the process of infinite regress. Omnis determi- 
natio est negatio. All determination is negation. The self 
which is the most perfect being cannot be delimited by 
determinations and relations. To limit it is to finitize it. 
It has nothing of a like kind or of a different kind, and 
has no internal variety . 6 A tree, for example, has the 
internal variety of foliage, flowers, and fruits, has the 
relation of similarity to other trees and of dissimilarity to 
objects of a different kind like stones. The sat has no other 
thing which is similar to it or dissimilar to it, and has no 

5. CU, VI, v, 4. 

6. sajatiya-vijatiya-svagata-bheda-rahitya. 
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internal differentiation. That the real is devoid of diffe- 
rences is asserted by the three words of the scriptural 
passage — ekam, eva, advitiyam , ‘ one, only, without-a-second . 

The sat has no internal modes, for it is not a whole-of- 
parts. Parts can be attributed only to inert matter. The 
sat is pure consciousness, suddhacaitanya. It is the indivisible 
unitary principle. Assuming that it is a whole-of-parts, we 
must enquire whether the parts are intelligent or inert. If 
they are intelligent, are they different or non-different from 
the sat ? They cannot be different, for the scriptural texts 
which proclaim the one Reality would then become invalid. 
If they are non-different from Brahman, they cannot be 
related to it as parts to the whole. If the parts are held to 
be inert, then the sat which is constituted of the parts must 
also be inert. That which is inert is subject to origination 
and decay, and hence cannot be sat or real. This leads us 
to the absurd position of stating that the sat is as at — a glaring 
case of self-contradiction. The Real is not a one-in-many, 
an identity-in-difference. It cannot even be said that name 
and form are the constituents of the sat. The name ‘ sat ’ 
which is attributed to the real is for empirical purposes, for 
instruction which is through mortal words. Satta or the 
‘ Supreme Being ’ is the highest category that the human 
mind can grakp. All that the finite intellect can say of the 
real is that it is. Brahman can have no form, since it is 
immutable, eternal. ‘ Sat ’, ‘ cit’, and ‘ ananda ’, being, cons- 
ciousness, and bliss, are not parts of Brahman. They reveal 
its nature. If they are parts they must be mutually exclu- 
sive. When sat is excluded from fit and ananda, it would be 
inert and miserable, and hence also asat. If consciousness 
were different from being and bliss, it would be non-being 
accompanied by misery, and so acit or insentient ; sundered 
from sat and cit, ananda would not be bliss but duhkha 
(misery). Sat, cit, and ananda are neither parts of Brahman 
nor its properties. Names and forms cannot be the limits of 
the sat, since prior to creation they are non-existent. The 
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real is devoid of internal difference ; and this is indicated by 
the word ‘ ekarn ’ in the text. 

If particulars are the only realia, there would be many 
reals of the same kind. The sat cannot be many, for it would 
contradict the conclusions of scripture. If the sat is really 
manifold, is it limited or unlimited ? A limited real cannot 
be sat, and an unlimited real can only be one. With deter- 
minations, the sat cannot be ; without determinations, a 
plurality of reals cannot exist ; on the analogy of the three 
states we cannot argue that there are three reals correspon- 
ding to them. On account of maya, the sat appears to be 
split and. divided ; but really it can have no other akin to it. 
It has no difference of the same kind ; this is conveyed by 
the word ‘ eva ’ indicating emphasis. 

The sat has no contradictory instance. Contradiction 
is mutual negation. The non-existence of pot in cloth and 
the negation of cloth by pot are cases of anyonyabhava (mutual 
exclusion). That in which there is the negation of another 
thing is the locus or anuyogi of that negation ; and that of 
which there is negation is the pratiyogi or the counter-entity 
of negation. The cognition of non-existence ( abhava ) can 
result only from the knowledge of the anuyogi and the prati- 
yogi. To say that there is the non-existence of pot in the 
cloth we must possess a knowledge of the pot and the 
cloth both of which must be real. The counter-entity of 
the sat is asat or unreality, like the son of a barren woman or 
the horn s of a hare. An unreal entity cannot be the prati- 
yogi of anything real. The asat is incapable of being the 
counter-entity of the sat. There can be no opposition to the 
sat of a non-existent and unreal thing. The word ‘ asat ’ may 
be taken to mean the gross and subtle universe, and it may 
be contended that the world is existent and so capable of 
being the pratiyogi of the sat. This contention will not bear 
scrutiny, since may a and its effects are like the objects of a 
dream and reflections in a mirror. Though non-real, they 
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appear ; but appearance is not reality. Sub specie aeternitatis 
the effects of may a with their cause are unreal. From the 
standpoint of the real they are non-existent, abhava. 7 Hence 
there can be no entity different from, and opposed to, the 
sat. The self has no heterogeneous difference as well. This 
is asserted by the word ‘ advitlyam ’ of the Upanisadic text. 
The sat is one without a second. It has no genus ; it possesses 
no properties, and it is unrelated to anything else. 

4 

Mon-being is not the Real 

The Madhyamikas maintain that asat existed in the 
beginning. Non-being is the source and solace of this world. 
The cosmic process is like an illusory wheel of fire. In- 
capable of grasping the super-sensuous and the supra- 
rational, dependent solely on inferential reasoning and dis- 
carding the intuitions of scripture, the nihilists conclude that 
everything is void. They fail to recognize that there can be 
a real beyond the reach of speech and mind. The statement 
of the Chandogya Upanisad, “ In the beginning there was non- 
existence ” 7 8 does not support the Madhyamika view. What 
is declared here is not that non-being is the parent of the 
world. The text simply means that the world of names and 
forms was non-existent, i.e., remained undifferentiated before 
creation. 

When it is said that ‘ non-being existed ’, does it mean 
that non-being is related to the real or that it is itself real ? 
In either case we are faced with a contradiction. Unreality 
cannot be associated with reality, nor can it be itself real. 
Light can be neither dark nor co-ordinated with darkness. 


7. Cp. Gita, ii, 16 : Of the real there is no non-existence ; and of 
the unreal no existence. 

8. CU, III, xix, 1 ; VI, ii, 1. 



The sat and s'iinya are diametrically opposed to each other. 
The world of names and forms is a superimposition on the 
sat. If the nihilist asserts that the non-being is also a super- 
imposition on the Real, then he falsifies his own theory that 
nothingness is the ultimate category. The Madhyamika 
may turn round and say that like non-being the name ( nama ) 
and form ( rupa ) of the sat are also superimpositions on it. 
But this objection of his is unintelligible. The sat has neither 
name nor form. Supposing that they are superimpositions, 
on what are they superimposed ? Are they superimpositions 
on the sat , or on the asat, or on the world ? The sat cannot 
be their locus. The name and form of a thing are not 
superimposed on itself. The nama and rupa of silver are 
superimposed not on itself but on the nacre. The asat 
cannot be the locus, for how can non-being be the substrate 
of anything ? The world cannot be the locus of the super- 
impositions ; because it is the effect and not the cause of the 
sat. It cannot be maintained that the name and form of the 
real need no locus whereon they can be superimposed. No- 
where do we see a delusion without a substrate. 

The theory of the Madhyamika that ‘ non-being existed ’ 
was shown to involve contradiction. The Madhyamika now 
points out that even the statement ‘ sat existed ’ has serious 
discrepancies. Are ‘ sat ’ and ‘ existence ’ two different 
categories ? Or, are they identical ? If they are different, 
the doctrine of non-duality becomes false. If they are 
identical, then occurs the fallacy of idle repetition ( punarukti ). 
The Vedantin replies to this objection by saying that repe- 
tition is not uncommon in the assertions of men. Very often 
we use such expressions as ‘ he does a deed ’, ‘he speaks a 
sentence’, ‘he wears his daily wear’. To us who are 
accustomed to this kind of repetitive language, it is no fallacy 
on the part of scripture to instruct us in the same way as we 
talk. The next objection that the opponent raises is about 
the tense of the verb used in the Upanisadic passage ‘ The 
sat existed in the beginning ’. How can there be a beginning 
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for the real ? The transcendent Reality is beyond the 
measures of time. But for the sake of the disciple who is 
limited by temporal conditions, the sat is spoken of jas having 
existed prior to creation without any differentiations of name 
and form. In reality the sat is the eternal ‘now’. Both 
questions and answers are made in the language which 
belongs to the realm of duality. In the language of the non- 
dual spirit there is no query, nor is there any reply. The 
real is too deep for the mind to fathom, too great for words 
to describe. It is neither external light nor internal igno- 
rance. It is not an object of the senses. It is the indefinable 
Absolute. 

Admitting the non-reality of the earth and other objects 
because they are observed to change and perish, the opponent 
asks the Advaitin how ether also can be declared to be non- 
real. According to the Vai^esika, the four elements, earth, 
water, fire, and air, are atomic ; but ether is indivisible and 
homogeneous. The rejoinder of the Advaitin is that however 
subtle ether may be, it is material and hence perishable. 
And the siddhantin asks : If you are able to cognize the exis- 
tence of ether without the earth, why does not your intellect 
grasp the sat without ether? Further, pure ether unrelated 
to the other four elements is not an object of experience. 
But the sat is the most intimately experienced by the enlight- 
ened and the ignorant alike. No one doubts his own exis- 
tence. The man in the street may not realize that the real 
is consciousness and bliss, but self-existence is experienced 
by all. The supreme Reality is intuited with the utmost 
certitude in the serenity of silence. The experience of 
quietude cannot be a night of nothingness, for there one does 
not perceive non-existence or non-being. As the Atman is 
realized in its native purity in the state of silence, so also the 
sat is intuited to be non-dual when the encumbrarices of the 
name- and form- world are discarded. 

3 



5 

The Nature of Maya 

The world is the product of maya, which is the power of 
Brahman. Maya in itself is devoid of reality and is inferred 
from its effects. As fire is inferred from the flames, so also 
from the manifestations of maya , the latter is inferred. Maya 
cannot be the ultimate Real since it has to depend even for 
its existence on the sat. It cannot be identical with the 
Real, for power and the possessor of power are not the same. 
Were the sakti (power) identical with the sat, then it would 
cease to be power or force as distinguished from the real. 
If the s ! akti is asserted to be unreal, is it unreal in the sense 
of void ? Or, is it unreal in the sense that it can be sublated ? 
The sakti cannot be sunya since the opponent himself has 
admitted that sunya is an effect of maya. Maya is anirva- 
caniya. It can be described neither as sat nor as asat. If 
maya be of the nature of the Real, is it different from, or 
identical with, the sat ? If it be distinct from the sat, there 
would be two entities, thereby invalidating the tenets of 
Advaita. If there be an ‘ other ’ opposed to the sat, the real 
would be limited and hence cease to be real. If it be 
declared that maya is identical with the sat, it has been shown 
how it is impossible for power and the possessor of power to 
be identical. Further, if there is no maya as distinct from 
the sat there would be no need for wisdom to sublate it, no 
longing for liberation. If maya be negated as asat, it cannot 
be the cause of the cosmos which is existent ( bhava ). Maya 
can be defined neither as sat nor as asat. 

How can there be a middle-ground between the real 
and the unreal ? A thing must be either real or unreal. 
The contrary of the sat is asat, and that of the latter is the 
former. By stating that maya is other than sat we do not 
posit unreality of it in the sense of empty nothingness. It is 
not real in the sense that it does not bide for ever. That 
alone is real which is not sublated at any time. Maya is 
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sublated by the light of wisdom. And so it cannot be real. 
At the same time it is not unreal in the sense of non-being or 
sunya . 9 Maya is existent but not real. It is riddled with 
contradictions. Unreal the world is, non-existent it is not. 
‘ Maya is a feature of the central reality, neither identical 
with nor different from it 1 0 It is neither real as Brahman 
nor unreal as the sky-flower. In the words of scripture, 
“ There was in the beginning neither the sat nor the as at ; 
but the darkness of may a remained ”. 1 1 

How then did darkness exist? How can existence be 
predicated of may a ? How was may a related to the sat ? 
There can be conjunctive relation only between two sub- 
stances, i.e., substrates of attributes. Brahman is attribute- 
less, and maya which is a mixture of the three gunas is of the 
nature of an attribute. Brahman cannot become the substrate 
of a quality. Hence no conjunctive relation is possible 
between Brahman and maya. Between a substance and 
attribute, genus and species, doer and deed, material cause 
and its effect, there is the relation of inherence. Brahman is 
related to maya in none of these ways ; and so there can be 
no relation of inherence between them. Self-relation is 
known as tadatmya-sambandha , or the relation of identity. 
Brahman and maya are not identical. Between them no 
tadatmya relation can exist. Because the scripture declares 
Brahman to be relation-less, no real relation is possible 
between it and maya. But just as there is an unreal relation 
between the sky and the blue-colour, there is a superimposed 
relation of identity between Brahman and maya. This peculiar 
relation has been called anirvacaniya-tadatmya-sambandha , un- 
definable relation of identity. Were maya the same as sunya 
then it would be different from the sat , creating a wedge in 

9. nasadrupa na sadrupa maya naivobhayatmika 

sadasadbhyam anirvacya mithyabhuta sanatana. — Surya-purana. 

10. S. Radhakrishnan, Indian Philosophy, Vol. II, p. 570. 

11. RV,X, 129. 



the Real ; in that case, the void as against the Full, the Sunya 
as against the sat engaged in an eternal conflict would be the 
ultimate truth. Maya has no self-existence. It is mithya 
but not Sunya. 

ft 

Does maya exist in the whole of Brahman or only in a 
part thereof? It cannot cover the whole of Brahman, since 
th ejhanin’s realization is of the maya- less Brahman. If it is 
maintained that maya occupies a part of Brahman, then does 
the space occupied by nescience belong to Brahman as its 
part ? Is that spatial attribute real, or only an unreal super- 
imposition? If it be real, the scripture which proclaims that 
Brahman is without parts would be invalid, and Brahman itself 
would be finitized. If it be a superimposition, is it of the 
nature of the gross and the subtle universe, or of the nature 
of the jlva and ISvara? Is it to be characterized as time, as 
Sunya, or as maya ? Or, is it any other thing different from 
these six categories ? The spatial attribute of maya cannot 
be identified with the universe which is an effect of nescience. 
It cannot be of the nature of jlva and ISvara who are also 
limited by maya. It cannot be time which is a manifestation 
of nescience, nor sunya which is mere void. It cannot be of 
the nature of maya, since then it would lead to the fallacies 
of mutual dependence, circular reasoning and indefinite 
regress. As there are no other alternatives, with nothing 
else can the spatial attribute be identified. Hence space 
cannot even be superimposed on the spaceless Brahman. But 
from the point of view of empirical existence, maya must be 
taken as remaining only in a part of Brahman. The Vedas 
declare that all these beings, sentient and non-sentient, form 
only one fourth of Brahman, three-fourths of which are un- 
obscured and self-effulgent . 12 In the Gita, ^ri Krsna 
observes that he exists, supporting this whole universe by a 
portion of himself . 1 3 ‘ Pervading the whole world, He is 


12. RV, X, 90, 1-3: padosya vis va bhutani tripadasyamrtam divi. 

13. Gita, x, 42 : vis tabhyahamidam krtsnam eka miena sthito jagat. 
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ten inches in excess 1 4 As the Sutra of Badarayana puts it : 

‘ Brahman transcends the cosmos which is but an effect, a 
modification 1 5 Though Brahman is without parts and un- 
divided, it seems to be divided and possessed of parts due to 
the unreal superimposition of may a. Scripture which desires 
the welfare of the aspirant answers him who asks whether 
maya occupies the whole or a part of Brahman, in his own 
language, superimposing particularity on the universal 
Reality. 

d 

The Function of Maya 

The maya-sakti which is grounded in the sat super- 
imposes modifications on it. It weaves out the phenomenal 
world to veil the real truth. The modes of maya hide the 
unconditioned Absolute. The attributes of the elements 
which are the principal modes are superimposed on the sat. 
Maya perverts the real and makes it a predicate of the 
elements. Lay people attribute spatiality to the sat, and the 
Tarkikas perceive reality in ether. This perversion is the 
work of maya. But through discriminative inquiry the sat is 
differentiated from ether and other elements, and the delusion 
of mutual superimposition is destroyed. The sat and ether 
are different. Separated from the sat, ether is unreal like the 
dream-elephant. It appears, but is not real. If it is said 
that ether which is differentiated from the real, is of the 
nature of space, then, because it is contrary to the sat, it 
must be characterized as asat. Space is not real, but is 
£ contradictory appearance ’. It is different from the sat in 
sound and sense. When through concentration, revelation, 

14, That He is ten inches in excess is only a figure of speech. It 
means that Reality includes the world and at the same time transcends it. 

RV, X, 90, 1-3: sa bhumim vibrato vrttva atyatisthad 
da&angulam. 

15. BS, IV, iv, 19. 
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and reasoning, we discriminate clearly between ether and 
reality, ether would cease to appear as real, and the sat would 
no longer seem to be spatial. By the statement that ether is 
different from Brahman we do not predicate of ether any 
exclusive existence. Ether consists of two parts : the real and 
the unreal. By sublating the unreal in it, ether is seen to be 
in appositional relation with the sat. But then ether ceases 
to be ether for the sat alone exists. Through badhasa- 
manadhikaranya, apposition by sublation, the non-dual state 
is reached. Like ether, the other elements, air, fire, water, 
and earth, are also unreal superimpositions on the sat, and 
can be discriminated from it through rational inquiry and 
verbal testimony. When maya and its creations are recog- 
nized to be mithya, the sat is realized to be non-dual and 
eternal. The Vedantin does not deny to the world its 
phenomenal existence. Empirically there are differences in 
the world. The vyavaharika life cannot thrive without the 
particularity and partitions that are to be found in the 
universe. He agrees with the other schools of thought in 
saying that for all practical purposes differences do exist. 
Plurality is of pragmatic value ; but it has no transcendental 
validity. 

7 

Liberation in Life 

Jlvanmukti 1 6 or liberation in life is the fruit of this dis- 
criminative inquiry. Though to all outward appearance the 
released one engages himself in the affairs of the world he is 
never oblivious of his identity with Brahman. One who is 
established firmly in the sat is released from the shackles of 
the body. He is also a videhamukta. “ Attaining this stead- 


16. The doctrine of jivan-mukti does not commend itself to 
Mandana. The existence of prarabdha is an indication of the conti- 
nuance of nescience. Freedom is freedom from nescience. When 
avidya continues, how can there be liberation in life? 
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fastness, the purusa is not deluded. Retaining this steadiness 
in the self in the antakala (last moment) he reaches Brahma- 
nirvana or merges into Brahman .” 1 7 The word ‘ antakala ’ of 
the Gita does not mean the death-event of the body. The 
destruction of the dual vision with the realization of the non- 
dual Reality is here referred to as the ‘last moment’. Or, 
let the word be taken to signify the end of the physical body. 
Even at the time of departure from the mortal coil there is 
no return for the realized soul to the delusion which has 
already been dispelled. His wisdom suffers nothing when 
his body decays. The body does not bind him, nor does the 
mind mould him. He is ever free. As he is liberated in 
terrestrial life, so does he remain released even when he 
relinquishes it. He is ever centred in the Self, unaffected by 
the onslaughts of may a. There is no more ignorance for him, 
no more delusion. The light of wisdom sublates the veiling 
power of maya and destroys it. But owing to prarabdha, the 
power of projection, though sublated, is not destroyed. 
When the prarabdha perishes even this trace of nescience 
vanishes. The jivanmukta lives in the world, but is not of it. 
The world does not worry him, and his empirical outfit does 
not corrupt him. Moksa is ‘ a condition, not to be attained 
after death, but to be realized here and now, if one so wills ’. 
Release is realization of the Self. 

Knowledge which is acquired through pramanas, like 
‘ tat tvam asi ’ can be destroyed only by a greater pramana 
than they. A greater authority than the Vedanta is nowhere 
to be had. Perception is blind and conception empty. 
Neither of them can reveal the Self, i?ra/zman-knowledge 
cannot be reduced to the syllogistic form ‘ The real was there 
already ; it is not a creation of the effort of man, a manu- 
facture of the human mind .’ 1 8 ‘ The real was there actually 


17. Gita, ii, 72. 

18. Sankara, BSB, I, i, 1 : bhutam brahma, na purusavyapara- 
tantram. 
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confronting us, it was not conjured out of the resources of 
the mind . 5 The Kena Upanisad says that it is ‘other than 
the known and above the unknown 5 . 19 The supreme 
Brahman is not an object presented to knowledge, since it is 
the very condition of the possibility of knowledge. ‘ The 
eye does not go thither nor speech nor mind 5 . 20 Pratyaksa 
and anumana, perception and reasoning, fail to take us to the 
truth. It is only through intuitive insight that the Real can 
be realized. Self-realization which is the fruit of such 
intuition suffers no destruction even in the throes of bodily 
death. The once-freed is eternally free. 


19 . KU, 3 . 

20 . KU, 3 . 



Chapter Three 

INQUIRY INTO THE FIVE SHEATHS 

(PAftCAKOSfA-VlVEKA-PRAKARANA) 

1 

The Method of Synthesis 

The problem of method is vital to every system of meta- 
physics. The results of a philosophical inquiry depend not 
a little on the method that a philosopher adopts. The 
method and the material are interdependent. If we may 
make use of a Kantian distinction, we may say that method 
without material is barren, while matter without method is 
blind. Descartes is called the Father of Modern Philosophy 
because of his innovation in the field of metaphysical metho- 
dology. Kant calls himself the Copernicus of philosophy, 
because of the unique epistemology that he gave to the world. 

“The diversity of our opinions”, says Descartes, “is 
not because some are more reasonable than others, but only 
because we conduct our thought by different ways, and do 
not all consider the same things ”. 1 Of all the different ways 
of approach, the most important are the objective and the 
subjective methods. Those metaphysical systems which 
pursue the objective path land themselves in crass materialism 
and atheism. Though Descartes began with the method of 
‘ universal doubt ’, and started his metaphysics with the 
postulate ‘ cogito ergo sum’, he relinquished this position while 
actually building' the superstructure of his system. The 
mathematical method of the Cartesian philosophers is mainly 
an objective method. It is because of this method that even 



Spinozism lends itself to a materialist interpretation. In the 
East, the Vai^esika system, makes use, for the most part, of 
the objective method. With its analytic way of classifying 
the various phenomena of the universe, it leaves us with an 
infinite number of finite particulars . 2 But particulars cannot 
be the ultimate realia. A billiard-ball universe will satisfy 
no thorough seeker of truth. Of late this objective method 
has invaded even the realm of psychology. The Behaviourist 
materializes the mind, makes it a shadow of the flesh and 
explains its functions in terms of physics and physiology. 

The subjective method is equally one-sided, and if 
pursued to its logical conclusion, would lead to subjectivism 
and skepticism. The history of the English empiricist school 
bears witness to this fact. The psychological method which 
Locke inaugurated led logically to the phenomenalistic 
pluralism and skepticism of David Hume. The Buddha’s 
way, in the East, was to a great extent subjective and psycho- 
logical. Though he was launched upon his career of philo- 
sophic thought by an objective observation of human 
misery, in so far as his aim was to discover the cause and 
the cure of sorrow, the Buddha had to choose the subjective 
method of introversion and psychological analysis. And a 
thoroughgoing method of this kind involved him naturally 
in the position of a methodological agnosticism. There are 
certain systems which employ both the objective and the 
subjective methods, but in an unsynthesized fashion. The 
Sankhya system, pursuing the objective method, traces all 
the manifold of sense perception to the primal source, 
pradhana or prakrti, the prius of creation ; and through the 
subjective method of inquiry it arrives at a plurality of purus as. 
Because of a lack of synthesis the Sankhya is left with prakrti 
as opposed to purusa, and one purusa as distinct from another. 

2. Though the Vais'esika speaks of substances which are infinite 
like the Atman and the aka&a, it is illogical for the system to hold the 
view of a plurality of infinites. 
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The Upanisadic method is a synthesis of the objective 
and the subjective ways of metaphysical approach to truth. 
The terms ‘ adhyatmika ’ and ‘ adhidaivika ’ occur often and in 
a successive order in the Upanisads. The cosmic ether is 
spoken of as identical with the ether of the heart. ‘ He who 
is in the purusa and He who is in the sun is one ’ says the 
Taittiriya Upanisad . 8 Uddalaka in the Chandogya Upanisad 
instructs his son, how from the sat , one only without a second, 
the world sprang forth. After describing in detail the process 
of the objective manifestation of the Self of the universe, 
Uddalaka turns with a dramatic swiftness and says that the 
Universal Self is identical with the self of Svetakctu, his son. 
“ That which is that subtle essence (the root of all), in it all 
that exists has its self. It is the True, It is the Self, and thou, 
O Svetaketu. art That ”. 3 4 This is a typical instance of the 
synthetic method of the Upanisads and of the system of 
Vedanta which has its roots in them. It is through this 
method that the Advaitins reach the unitary Absolute which 
can be characterized neither as objective nor as subjective. 
And, Bharatitirtha-Vidyaranya, who is one of the ablest 
exponents of the post-Sankara Advaita, wields this weapon 
of synthesis in an excellent and eminent manner. In the 
second chapter he adopts the objective method and discrimi- 
nates the sat from the elements and their evolutes. The sat 
is shown to be distinct from the mahabhutas and their modifi- 
cations. In the third chapter, Pancakodaviveka, Bharatitirtha- 
Vidyaranya establishes through a subjective analysis that the 
self is not a psycho-physical organism, that the sight of the 
Atman is not to be lost in the sheaths that seem to encase it. 


3. TU, II, viii, 1 ; III, x, 4. 

4. CU, VI, viii, 7. 
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PANCADASfl 


2 

The Taittiriya Inquiry 

The Pancakos'a-viveka-prakarana bases its arguments on the 
Taittiriya Upanisad taking the cue from the text of the Brahmd- 
nandavalli, ‘ yo veda nihitam guhayam parame vyoman, so Tnute 
sarvan kaman saha ’, ‘ He who knows It placed in the inner- 
most recess, the transcendental akasa, realizes all his desires 
with the omniscient Brahman ’. 5 After defining Brahman as 
satyamjhanam, and anantam, existence, knowledge, and infinity, 
the Brahmanandavalli proceeds to say that Brahman is not 
ordinarily realized as such because it is hidden in the cavity 
of the sheaths, which are products of the unmanifest akasa. 
“ In this cavity are hidden all the substances in all the three 
times because it is the cause and it is exceedingly subtle. 
Brahman is placed within this cavity .” 6 The sheaths veil the 
Atman from our view ; and it can be realized only when the 
veils are lifted. The Brahmanandavalli of the Taittiriya 
Upanisad “ which seeks to show with the help of knowledge 
that the individual self is Brahman which is within and beyond 
the five sheaths beginning with that made of food and ending 
with that made of bliss goes on to extract the substance 
within by divesting it of the five sheaths formed by ignorance, 
just as we should remove the many chaff-coverings from a 
kodrava grain ”. 7 By this process of discrimination the Self 
is realized to be separate from the sheaths. The coverings 
are the creations of ignorance. When the night of nescience 
is dispelled through the light of knowledge, the Atman is 
realized to be the only Reality. 

The Bhrgu-valli illustrates this principle by means of the 
story of Bhrgu, the son of Varuna. Bhrgu implored his 
father to teach him the knowledge of Brahman. Varuna gave 


5 . 

6. 
7 . 


TU, II, i, 1. 

Sankara’s commentary on TU, II, i, 1. 
Sankara’s commentary on TU, II, ii, I. 
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his son a formula and asked him to find out Brahman for 
himself. “ That from which ”, he said, “ these beings are 
born, that by which, being born, these beings live, and that 
they enter into at the end, know that ; that is Brahman ”. 8 
Applying this formula, Bhrgu found out that anna, prana, 
manas , and vijhana could not satisfy the definition. He slowly 
penetrated deeper and deeper till he learnt the innermost 
Ananda to be Brahman. The Atman is not the physical body 
made of food ; it is not the psychical self with its volitional, 
emotional, and cognitional activities ; it is not even the bliss 
of sleep which is a product of ignorance. The Atman is 
beyond the five sheaths, the modes of maya. 

3 

The Five Sheaths 

We have already said that the third chapter of the 
Pancadasi is an elucidation of the Taittiriya Upanisad where 
the Atman is described as hidden in the cavity of the five 
sheaths. The grossest of the sheaths is the annamaya, the 
physical body made of food ; pranamaya is the sheath of the 
vital airs, and it is the energizer of the body ; manomaya is the 
sheath of the mind ; subtler than that is the vijhanamaya, the 
sheath of the intellect with the power of cognition ; and the 
subtlest of all is the anandamaya, the sheath of enjoyment 
enveloped in ignorance. These five sheaths lie one within 

the other in a serial order ; and t hat which is within takes 

on the form of that which is without, like mercury that is o 
poured into a crucible. The annamaya sheath is born of the 
food assimilated by the parents, and it is sustained by food 
alone. This physical sheath is not the Atman, for it comes 
into being at one moment and goes out of existence at 
another. That which is born is bound to perish, and that 
which perishes cannot be real. If the physical body is con- 


8. TU, III, i, 1. 



sidered to be the Atman , then this body was not existent in 
the previous life. Yet in this life we reap the results of our 
past karma. The agent is denied, but still we observe the 
fruit of his actions. This would involve us in the fallacy 
known as akrtabhyagama, the influx of the unacquired. This 
body will not continue to exist in the next life. If the body 
were identical with the Atman, there would be none to enjoy, 
in the life to come, the effects of the deeds done in the 
present life, since this body will be non-existent then. There 
occurs the defect of krtanasa or the destruction of the 
acquired. The sheath of food is a modification of may a. It 
cannot be the Atman which is the supreme Intelligence. The 
pranamayakosa is the vitalizer of the physical body. It gives 
strength to it, impels the various senses to their respective 
functions. Even this sheath of prana cannot be the Atman, 
for it is inert, devoid of intelligence. The self is not a bio- 
logical phenomenon. It is not an incessant flow of force, an 
unceasing stream of activity. It is absurd to speak of the 
self as pure duration or as the vital impulse. The Atman is 
not an empirical category like that of the biologists. It is 
very often said that the self is the mind, the Idea. The 
mental sheath is that which identifies itself with the body 
and considers itself to be possessing a house, children, etc. 
The mind is subject to changing passions and passing moods ; 
and so it cannot be the self. That which is a victim of 
modifications cannot be the changeless Atman. Change 
implies imperfection, an inherent want. The Atman is 
immutable and perfect. It is not the mind. It is not the 
finite monad of Leibniz or of James Ward. The manas is the 
icchasakti or the power of desire. In the Atman there can be 
no desire for it is purnakama, the fulfilment of all desires. 
The intellect which is a reflection of the supreme Intelligence 
remains dormant in sleep, and, on awakening, it fills the 
body upto the finger-tips. It is the doer of all deeds, posses- 
sing the power of cognition. It is the vijnanamayakoisa and 
not the Atman. The intellect does not function in abnormal 
minds or during sleep. It is a victim to the vicissitudes of 
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time, and hence it cannot be the super-temporal. While 
enjoying the fruits of good deeds there is a certain mode of 
the mind turned inward which is a reflection of Ananda. 
When that enjoyment ends, it rests in the form of sleep. 
This mode of the mind is termed anandamaya , the sheath of 
enjoyment. It is not the Self, for it exists only at certain 
times. Interpreting 4 may a ’ as ‘ pracury a ’ (fulness), the theistic 
interpreters of the Vedanta and even the Vrttikara who 
preceded Sankara identify the anandamaya atman with the 
supreme Self. Anandamaya is ‘ fulness of felicity , and this, 
according to them, can only be the highest Self. But this 
way of interpreting the Taittiriya text does not suit the 
context. As Sankara observes in his commentary, ananda- 
maya atman is an effect and not the unconditioned Atman . 9 
Ananda , bliss, is the fruit of knowledge and karma. Ananda- 
maya is that which is made of that bliss. But this ananda is 
not the Supreme Bliss which is Atman. It is only an effect 
of karma and knowledge. The anandamaya is within the 
sheath made of knowledge. The termination mayat is here 
used in the sense of modification or change, as in the case of 
annamaya, etc. Further, the Upanisad states that the ananda- 
maya is ‘reached’ [samkramana) . Reaching is possible only 
of the things which are not Atman and which are effects by 
nature. The word ‘ anandamaya ’ occurs in a context where 
the other sheaths are described. Annamaya is a modification 
of food ; and so anandamaya must also be a modification of 
Ananda. It cannot itself be Ananda. Further, scripture 
attributes head, hands, trunk, and so on, to the anandamaya- 
Brahman. But Brahman itself which is the uncaused cause of 
all things cannot have limbs. It is also said that Brahman 
is the supporting tail of this sheath ; that which needs a 
support cannot itself be the prop of all things. Hence 
anandamaya cannot be the unconditioned Atman. It is only 
the reflection of the Bliss which is Atman. The original 
which is reflected is the supreme Self of the nature of Bliss. 

9. Sankara’s commentary on TU, II, v, 1. 



4 

The Self 

The Universal Self is defined in the Taittiriya text as 
satyam,jhanam, and anantam, existence, knowledge, and infini- 
tude. That Bliss which is reflected in the anandamaya is the 
Atman, since it is eternal and everlasting. That, whose 
nature, by which it is cognized, does not change, is salyam 
(truth). That, whose nature, by which it is determined, 
changes, is anrtam or false. The bliss which is the Atman is 
eternal, and hence it is satyam. t 

The five sheaths have been characterized as anatman 
(not-self). The annamaya is not the Atman, because it is a 
modification of food. It has only a modal existence. The 
pranamaya is not the Self, since it is unintelligent and inert. 
It is blind force, a mere strife and striving. The manomaya 
is not the Atman, for it is also a mode. It undergoes ceaseless 
change. The vijhanamaya is not the Self, because it ceases 
to function in sleep and other abnormal states. And the 
bliss of sleep cannot be the Atman, since it is not permanent. 
Thus it is clear that the sheaths cannot be the Self. But the 
sheaths are experienced, while the Atman is not experienced. 
How, then, can something which is not experienced be 
posited to exist ? True, the anandamaya and all other sheaths 
are experienced and nothing else is so experienced ; but 
there must be something which, though itself being unexpe- 
rienced, makes all other experience possible. And that is 
the Atman. If it is an object of experience, then, there must 
be something else to experience it, and so on ad infinitum. So 
the Atman cannot be an object of experience. It is the 
substratum of all experience. Because it is itself experience, 
it is not a fact of experience ; and because there is nothing 
apart from it to know it, it is not an object of knowledge. 
“ Where there is duality, there one perceives another, one 
smells another, one tastes another, one contacts another, 
knows another ; but where all this is Atman, who is there to 
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think, touch, and know whom? Who can know him by 
whom all this is known ? . . . Who can know the knower ? ” 1 0 
Because the Atman is not an object of experience, it is not 
non-existent. It is not a non-object of experience like the 
horns of a hare or the son of a barren woman. Nor is it like 
a pot which is not an object of experience when it is hidden 
by non-cognition. It is self-resplendent experience, and 
hence it is not an experienced object. The substances like 
sugar which transmit their qualities to others have no desire 
to enjoy those qualities themselves. Nor is there any other 
substance which can impart to them those traits. The Self 
is itself experience ; it needs no other experiencer for its 
existence. It is self-luminous, and hence it requires no 
other external source of illumination. Even prior to all 
these worlds, it shines. It is after its effulgence that all 
shine. The world is made luminous by its light. “ Here in 
this dream state this self is self-luminous .” 11 “It shines 
prior to all this objective universe .” 12 “When he shines, 
everything shines after him ; by his light all this is lighted .” 1 3 
These texts of scripture declare the self-luminosity of the 
Atman. Yajnavalkya says to Maitreyl : “ Who can cognize 
that by which everything is cognized ; by whom can the 
knower be known ? ” 1 4 The mind which is the instrument 
of knowledge, can grasp only external objects. It cannot 
know the knower even as the chisel cannot understand the 
carpenter. The Atman can be known “ neither by speech 
nor by the mind ”. 15 “ It cognizes the objects ; and there 

is none else who cognizes it .” 18 The real which is of the 
nature of Intelligence is different from the known and the 


10. BU, IV, v, 15 

11. BU, IV, iii, 9. 

12. NUTU, 2. 

13. KAU, v, 15. 

14. BU, IV, v, 15 

15. KAU, vi, 12. 

16. SU, iii, 19. 
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unknown. It is neither the manifest world of name and 
form which is presented to the senses ; nor is it the unmani- 
fest maya, unrevealed to sense-perception. It is neither the 
modes of maya nor maya itself. The experience of self- 
consciousness is an undeniable fact. Even to deny, there 
must be the one who denies. Doubt implies a doubter. 
Just as the words £ Have I a tongue or not ? ’ are a source of 
ridicule, even so is the statement : c the caitanya is not known 
by me ; it is to be known When all the objects of the 
world of which there is knowledge are discarded, the pure 
consciousness which remains uncontradicted is Brahman. 
The witness, jnana, is realized in its self-nature, after the 
relinquishment of the five sheaths. 

To say that only sunya remains when the sheaths are 
discarded is impossible. Self-existence cannot become a 
matter of controversy. Nobody doubts his own existence. 
Descartes who began doubting everything could not doubt 
his own existence. c Cogito ergo sum ’ is the first postulate of 
his philosophy. The dictum is not at the fag end of a 
syllogistic process. “ Self-knowledge is far too primitive and 
simple to admit of an ergo. If the £ I am ’ depends on an 
£ I think ’, the £ I think ’ must also depend on another ergo, 
and so on, and it will land us in infinite regress.” ££ The 
man who calls this syllogism ”, says Hegel, ££ must know 
little more about a syllogism, save that the word £ ergo ’ 
occurs in it. Where shall we look for the middle term ? It 
was as a self-evident or immediate truth that the cogito ergo 
sum, the maxim on which the whole history of modern 
philosophy was built, was stated by its author.” ££ It is not 
an inference, but the expression of a unique fact. In self- 
consciousness, thought and existence are indissolubly united.” 
As for our existence, says Locke, we perceive it so plainly 
and so certainly that it neither needs nor is capable of proof. 
In Kant, the transcendental unity of apperception is the 
central postulate. “ All knowledge and logic start with this 
first principle of self-certainty.” Self-knowledge is insepa- 
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rable from self-existence. Sankara says that Self-knowledge 
which is neither logical nor sensory is the pre-supposition of 
every other kind of cognition. It is beyond proof, since it is 
the basis of all proof. If a person asserts that Brahman is 
unreal, then he is predicating his own unreality ; for he is no 
other than Brahman. The Self is indescribable. It is not 
an object of sense. It cannot be known through logical 
reasoning. Though it is not cognized, it is intimately intui- 
ted. Spinoza describes intuitive knowledge or scientia intuitiva 
as consisting not in ‘ being coincided by reasons but in an 
immediate union with the thing itself’. Pascal makes a 
distinction between two ways of thinking, the mathematical 
{V esprit geometrique ) and the finer, nobler way ( esprit de finesse ). 
It is only the latter kind of knowledge that can take us to 
the ultimate truth. Truth is lived and not known. Intui- 
tion is integral knowing, synthetic insight. It is neither 
immediate sensation nor mediated thought. It is the highest 
kind of experience, the experience of Self. Because the 
Atman , without being an object of senses, is immediately 
intuited, it is self-luminous and self-revealing. 

We have already said that the Atman is defined by 
scripture as satyam, jhanam , and anantam. The Self is real, 
intelligent, and infinite. These adjuncts are intended to 
define and not to qualify the Atman. A qualification serves 
to distinguish the qualified from all others of the same 
species ; a definition, on the other hand, serves to distinguish 
the defined from the whole world. The Self is real, since it 
is the substratum of all changes. Being is reality ; becoming 
is unreal. This may be construed as tantamount to saying 
that Brahman is the cause, and hence also inert like clay. To 
meet this objection scripture declares that the Atman is 
knowledge, pure consciousness. The word ‘ jhanam ’ means 
knowledge and not £ having knowledge ’ ; for it is an adjunct 
of the word ‘ Atman ’. The Buddhists also admit that the 
real is consciousness, but their conception of intelligence is 
that it is momentary and moving. The ksanikavijhanavada 



holds that vijnana or consciousness is perpetual movement, 
ceaseless change. But the Atman cannot be reduced to 
change and movement. It cannot be a flux. So scripture 
adds that the Self is not only reality and consciousness, but 
also infinity, anantam. 

That is real which cannot be sublated. Non-contra- 
diction is the mark of reality, as contradiction is the sign of 
unreality. Bradley says : “ Ultimate reality is such that it 
does not contradict itself ; here is an absolute criterion .... 
Our standard denies inconsistency, and therefore asserts 
consistency. If we can be sure that the inconsistent is un- 
real, we must logically be just as sure that the reality is con- 
sistent. Reality is known to possess character, but this 
character is at present determined only as that which 
excludes contradiction .” 17 In sleep and samadhi, the gross 
and the subtle universes are negated ; but the Self remains 
as the witness of this negation. There is no state or moment 
in which the Self ceases to be the witness. It is nowhere 
contradicted ; hence it is the real. When the various objects 
are removed from a room, the formless ether remains. Even 
so, that which remains when all things are negated is the 
Self. If it is said that nothing is left when everything is 
contradicted, there must be at least that consciousness which 
knows that nothing remains. It is this consciousness that 
is termed in the Vedanta as the Atman. Call it sunya or 
saksi, the Self confronts us as the most stubborn fact. There 
can be a difference, only in the words which are uttered to 
define the Absolute. All attempts to define it are bound to 
be futile. It is on account of the inherent contradiction of 
finite words, that scripture, instead of describing what the 
Atman is, proclaims what it is not. This method is some- 
times spoken of as being defective and barren. Oldenberg 
in his work on the Upanisads makes a distinction between 
the Upanisadic philosophy and the Kantian metaphysics and 


17. Appearance and Reality, p. 136. 
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suggests as parallels to the former the teaching of Plotinus, 
the Sufis and the Christian mystics like Eckhart. But he 
forgets that the “ cognoscendo ignorari” of Augustine, the 
“ Neti, Neti ” of Yajiiavalkya, the “ weder dies noch das ” of 
Eckhart, are “ far more sure indexes of spiritual humility , 
and consequent possession of reality, than the self-satisfied 
and half-halting dictates of an Agnosticism on the grounds of 
Pure Reason, which must destroy knowledge in order to 
make room for faith ”. 18 The method of negation is not 
really one of bare negation without significance. All that can 
be characterized as being of ‘ this ’ nature, can be relin- 
quished as unreal. The Atman cannot be particularized. It 
can be described only as being ‘ not this ’. Thus we have 
seen that the Self is reality and pure consciousness. 

Infinity is threefold : infinity in space, in time, and in 
substance. Akasa is a spatial infinity, but it is limited by 
time and other substances. The Self transcends time, and 
it is not limited by any other thing. Because it is all- 
pervasive, it is not conditioned by space. Because of its 
eternal nature, it is not crushed by time. Since it is not 
different from anything else, it is not limited by other sub- 
stances. It is eternal, all-pervasive, the substratum of all 
things, the subtlest of the subtle. “ Like ether it penetrates 
all, and it is eternal.” “ It is the eternal of all eternals, the 
supreme spirit of all sentient beings .” 19 “ All this is indeed 

Brahman ; Brahman is all this .” 20 Space, time, and other 
objects are unreal modifications of maya, and there can be 
no limitation caused to Brahman by them. 

18. R. D. Ranade, Constructive Survey of Upanisadic Philosophy 
(Oriental Book Agency, Poona, 1926), Preface, p. 9. 

19. KAU, v, 13 ; SU, vi, 13. 

20. MAU, 2. 
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The Self is Brahman 

The Atman is identical with Brahman. “ That Atman , the 
real, is Brahman itself; Brahman is the Atman. There is 
nothing to be doubted here. The pranava , the real, is Atman 
alone. The Atman which is Nrsimha is Brahman .” 21 The 
Atman is called Nrsimha by scripture, because it is the 
destroyer of the bonds of the humans who are crippled by 
transmigratory life. The Self is Brahman. 

The universal and unitary Self appears to be split up as 
/s' vara and th ejivas. But in reality the Isvaratva and the 
jivatva are unreal superimpositions ot the adjuncts, viz., 
maya and the five sheaths. The sheaths were shown to be 
modifications of maya. The mayasakti belongs to I svara. It 
produces the world, regulates and governs it. Because of 
the reflection of Intelligence in it, it seems to possess cons- 
ciousness. It appears to be alive and animating. Brahman 
seems to attain Isvaratva , because of its apparent association 
with this sakti. When the five sheaths are superimposed on 
the Self, it becomes the jiva, the empirical self. But the 
pinciple, which appears as Is vara when it is in association 
with maya and as the jiva due to the superimposition of the 
sheaths, is the same Brahman. This is comparable to a person 
becoming father to one and grandfather to another. Apart 
from the son and the grandson, that person is neither the 
father nor the grandsire. When we discard maya and its 
effects and perceive their non-reality, Brahman is realized to 
be pure and infinite. 

One who knows Brahman thus becomes Brahman. “ The 
knower of Brahman reaches the highest .” 22 Reaching 
Brahman is realizing it to be oneself. “ He who knows for 


21. NUTU, 9. 

22. TU, II, i, 1. 
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certain the supreme Brahman realizes that he is himself 
Brahman .” 28 The Self is not born, nor does it perish. And 
since the knower of Brahman is identical with it, he escapes 
the shackles of birth and death. Never does he return to 
this empirical existence. 


23. MU, III, ii, 9. 



Chapter Four 

INQUIRY INTO THE WORLD OF DUALITY 
(D VAITA- VIVEKA-PRAKARANA) 

The fourth Chapter is devoted to a discriminative 
knowledge of the world of dualities which is a creation of 
Isvara and th ejiva. When the world is known to be a non- 
real superimposition, then the bonds of the jiva will break. 
The fetters of the jiva are forged by ignorance, and to remove 
ignorance, the cause of misery, we need the light of wisdom. 

1 

Maya, the Creatrix of the World 

It cannot be said, as some Mimamsakas assert, that the 
jivas themselves are the authors of the world through the 
latent potency called adrsta. This view of the Mimamsakas, 
contradicts the authority of the scriptures. The Svetasvatara 
Upanisad of the Black Tajur-veda asks us to understand maya 
as the primal nature or material cause of the world, and the 
wielder of that maya, namely, Brahman, as the Supreme Lord 
who creates the world. The Aitareya Upanisad of the Rg-veda 
says that prior to creation there was the Atman alone. It 
thought ‘ Let me procreate ’, and through its desire all these 
worlds came forth. In the Taittirlya Upanisad, the order of 
creation is traced to the Atman. The Chandogya Upanisad o 
the Sama-veda proclaims : “ In the beginning the sat alone 
existed, one only without a second. It desired ‘ Let me 
become many ’, and it created the elements and their 
effects.” In describing the process of world-creation, the 
Mundaka Upanisad of the Atharva-veda employs the analogy 
of the sparks issuing forth from fire. As from fire sparks are 
born, so from the Aksara (the Imperishable) are created the 
manifold existents, both inert and intelligent. Fire that is 



41 


INQUIRY INTO THE WORLD OF DUALITY 

not fed by fuel is not conditioned by limitations ; and it does 
not give rise to sparks. The self that is not limited by the 
adjuncts, maya and nescience, is impartite intelligence. It 
is not productive of the dualities of the world. But the 
specific nature of the intelligence as conditioned by maya and 
avidya creates the world. We hear from the Brhadar any aka 
Upanisad of the White Tajur-veda that this world of names 
and forms has its roots in Brahman which is the expressed 
sense of the word ‘ avyakrta ’. Prior to creation, the world 
was unmanifest and there was only Brahman. All the 
percepts of our present experience are posterior to creation. 
They are manifest in the forms of Viral and other objects. 
All these beings — sub-human, human, and superhuman — 
came from the avyakrta which alone existed prior to their 
production. These scriptural texts declare that Brahman 
entered into these dual throngs in the form of th ejiva. The 
immutable self became as it were the subject of modifications. 
The Scriptures speak of the self’s entrance only in a 
figurative sense. The proprietory rights which it seems to 
exercise over the perishing body and mind are born of 
ignorance. The imperishable comes to be talked of in 
empirical usage as the finite jiva. And it is called the jiva 
because it is the sustainer of life. The intelligence which is 
the fundamental substrate, the subtle body, and the reflection 
of intelligence in it constitute what is known as the jiva. 
Just as the pot-ether, the pot with water, and the reflection 
of the cosmic ether in it constitute the content of the pot, 
so also thejioais a complex of the substrate intelligence, 
the internal organ ( antahkarana ) its limiting adjunct, and the 
reflection of intelligence obtained in it. 

Maya which is the power of the Lord has, besides the 
potency of creating the world, the power to delude th ejiva. 
It is due to this delusion that the jiva imagines itself to be 
finite and particular. It forgets its infinity and blissful 
nature. Identifying itself with the psycho-physical organism, 
it becomes the experient of the sweets and bitters of life. 

6 



The Lord is the creator of this world of sentient and 
insentient beings. 


2 

World created by Jiva 

The world created by the jiva is expounded in the 
Saptannabrahmana of the Brhadaranyaka Upanisad. It is stated 
there that through knowledge and action the jiva brought 
forth the seven ingredients of enjoyment. Those seven are : 
rice, etc., which form the food for men, darda and purnamasa 
which belong to the devas, milk, the food for animals, mind, 
speech, and prana of the jiva. These seven ingredients are 
no doubt created by the Lord ; for they form a part of the 
world of which Is vara is the originator, sustainer, and 
destroyer. Though they owe their existence to the Lord, 
the character of their enjoyability is due to the jiva. Idvara 
is the ground of their existence ; the jiva is the subject of 
their experience. The world of the seven ingredients is the 
offspring of Idvara, and the object of enjoyment for the jiva. 
This is comparable to a damsel being the daughter of her 
father and the wife of her husband. The desire of the Lord 
in the form of the function of maya is instrumental in the 
production of the world ; the desire of the jiva in the form of 
a mental mode is the instrument to enjoy the world. It 
cannot be asserted that the enjoyability of an object is 
inherent in its existence, and that therefore the agency of the 
jiva is not intelligible. Though a ruby is a single object, it 
arouses in its experients different feelings and different 
emotions. These differences in experiencing the same object 
are due to the different modes of the mind. One person, 
obtaining the ruby, is overjoyed ; another, not obtaining it, 
gets angry ; a third who is a saint is unaffected by these 
changing passions. If the experiential quality is inherent in 
the existence of the ruby, then it must evoke in everyone the 
same kind of response, which it does not. Hence, it is the 
jiva that has the agency in respect of the experiential quality 
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of the object. One and the same woman takes on different 
roles with regard to different persons. She is daughter to 
her father, wife to her husband, sister to her sisters and 
brothers, and so on. It cannot be said that the knowledge 
of the woman varies, and not the woman herself; for a 
variance in knowledge is dependent on a difference in the 
known. There are two women here, one made of flesh, etc., 
and the other constituted by mind. The visible woman of 
flesh and blood is the creation of the Lord. But the psychical 
woman is a projection of the jlva. Though there is no 
variation with regard to the physical person, the psychical 
woman differs in deference to the different individuals with 
whom she is related. It cannot be contended that there is 
no psychical self in waking consciousness where the physical 
universe alone is patent and that mental modifications are 
useful in abnormal experiences like delusions, dreams, and 
day-dreams. In waking life there is the physical object. 
But it is through the mind, that the object is cognized. What 
actually happens in the cognition of an object is this : The 
mind goes out to the object through the channels of the 
senses and takes on the form of the object. In the words of 
Sankara : Just as the molten metal that is poured into the 
mould takes on the shape of the latter, the mind that 
pervades (or grasps) an object with form assumes the form 
of that object. Or, even as the light of the sun takes on the 
shape of the object which it illumines, the intellect that 
manifests all objects assumes the form of the object which it 
reveals. The Varttikakara observes thus : From the knower 
arises the instrument of knowledge. On reaching the object 
to be known the pramana assumes the generic form of the 
object. Now, we have two forms for every object of cogni- 
tion — the psychical and the physical. If the object of 
knowledge be the pot, then we have the mud -pot and the 
mind-pot. The mud-pot is perceived by the modification of 
mind, whereas the mind-pot is cognized by the witness. The 
mud-pot is a creation of the Lord ; the mind-pot is a manu- 
facture of the jlva. 
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3 

Causality of the World: Different Views 

Differences prevail regarding the doctrine of the causa- 
lity of the world even among the upholders of Advaita. All 
the Advaitins are agreed in maintaining that the material 
causality of Brahman consists neither in origination nor in 
transformation, but only in illusory manifestation. Yet, as 
to what aspect of Brahman gives rise to this illusory world, 
the Advaitins have different answers to give. Some followers 
of the Samksepas an raka say that the pure Brahman alone is 
the material cause of the world. The author of the Vwarana 
holds that the material cause is only that aspect of Brahman 
which is Isvara as qualified by omniscience, etc., and asso- 
ciated with may a. There are some who assert that the jiva 
alone is the material cause. Isvara, the subjective world and 
the objective universe are all the objects of its creation. To 
some Vedantins, Brahman is the material cause of the entire 
empirical world, but the jiva is the cause of the fictitious 
world of dreams. Some who maintain the identity of maya 
and avidya propound the theory that God is the material 
cause of the objective world, and the jiva of the subtle 
subjective world. Others who hold that maya and avidya are 
not identical say that the Lord is the cause of the macro- 
cosmic objective world, while the jiva is the cause of the 
microcosmic subjective world (mind, etc.). ‘ Since the 
universe of ether, etc., is a transformation of maya located 
in the Lord, in respect of that, the Lord is the material 
cause. Since, however, the internal organ, etc., are products 
of the subtle elements produced by the jiva’s nescience in 
conjunction with the gross elements which are the evolutes of 
the maya located in the Lord, in respect of them there is 
material causality, of both the jiva and the Lord.’ 

Bharatitirtha-Vidyaranya seems to uphold the last 
mentioned view. According to him, livara and the jiva are 
the joint creators of the world. But there is this difference : 
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while livara is the principal author, th e jiva is only a subsi- 
diary parent. In respect of the existence of the world, Isvara 
is the ground ; whereas in respect of the enjoyment, the jiva 
is the locus. And the nature of the creation of the jiva is 
psychical rather than physical. 

4 

Jiva’s Bondage 

The jiva is bound by its own offspring. It forges its 
own fetters. The object of its enjoyment which is psychical 
in nature throws it into transmigratory existence. Through 
co-presence and co-absence it can be shown that bondage is 
dependent on the mental manufacture of the jiva. The 
polarities of life like gaiety and grief stand or fall with the 
created world of the jiva. These polarities which constitute 
the bonds of the jiva do not depend on the external world 
created by the Lord. Though there are no external objects 
in dreams, the dreaming subject is bound ; and though the 
external objects exist during the states of samadhi, swoon, and 
sleep, they do not bind the subject of these states. Hence 
the principle of co-presence and co-absence is not applicable 
to grief and gaiety in relation to the world created by the 
Lord. The polarities of empirical existence are but crea- 
tions of the mind. A father, being falsely informed that his 
son in a far-off land is dead, weeps. Even though the death 
of the son be a fact, so long as the news does not reach the 
father, he does not grieve. Elation and depression are 
dependent on the mind. They do not really rest on external 
facts. It is the mental world created by the jiva that binds 
it. It is the mind that maketh a hell of heaven and a 
heaven of hell. 

If the mental world alone is the cause of bondage and 
if bondage be not dependent on the external world, then of 
what use is the external world? Th e jiva has to do with its 
own world of mind. It is revolving as it were in a circular 
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panorama from which it cannot get out. What the jiva is 
conscious of is only its mind and the modifications thereof 
Is this not subjectivism akin to that of the Buddhist vijnana- 
vadin ? Is not Advaita, then, Buddhism in disguise and its 
author a crypto-Buddhist ? These fears are not well-founded. 
Advaita is not subjectivism. Though the immediate sense 
of bondage is the mental world, the cause of the world of 
mind is the external world. So far as the empirical level of 
existence is concerned, the Advaitin is a realist in the sense 
that he posits the existence of the external or extra-mental 
world as the source and substance of the world of mind. In 
fact, even mind, according to the Advaitin, is material, a 
superfine and subtle product of the five elements. 

Even accepting the argument of the opponent that the 
existence of external objects is futile, the Advaitin can defend 
his position against the charge of subjectivism. To say that 
the external objects are useless is not equivalent to the nega- 
tion of their existence. The criterion of reality is not prag- 
matic. Utility is not the test of truth. It is a well-known 
fact that the avenues of cognition do not have usefulness as 
their end. While the subjectivists deny the external objects 
altogether, the Advaitin accepts their relative existence 
although he may or may not agree to the statement that 
they are futile. 


5 

Knowledge : the Means to Release 

Now, it has been said that bondage is born of the mind. 
If the fetters be mere creations of the mind, then may not 
the control of mind as laid down by the Yoga system bring 
about release? Why then should Brahman - knowledge be 
declared to be the means to liberation? The Advaitin 
replies that the Yogic control of mind cannot yield lasting 
release. The tail of the dog looks straight so long as it is 
held straight. But as soon as it is let off it assumes its natural 
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curl. The attempt to achieve release through the method of 
Yoga is analogous to the above example. Final liberation is 
not the fruit of mind-control. It can be achieved only by 
Brahman- knowledge. The essence of the Vedantic teaching 
is that the cognition of Brahman is the only direct means to 
the realization of ultimate release. The Upanisads declare : 
“ Knowing the divine, he is released from all bonds ; know- 
ing the blissful, he reaches perfect peace 1 To free oneself 
from pain without the cognition of Brahman is as difficult as 
to roll the sky as a sheet of skin. It is possible for the follow- 
ers of Advaita to know the non-dual Brahman by realizing 
the non-reality of the world created by the Lord, although 
the dualities of that world be not destroyed. As the rays of 
the sun are not different from the sun itself, as the appea- 
rance of the snake in the place of the rope has no other 
substrate than the rope, the world created by the Lord has 
no other ground than Brahman. Like the snake, it is an 
appearance and is not real. Knowing in this manner the 
apparent nature of the world, the Advaitin realizes the 
Absolute. The presence or the absence of the world does 
not affect the knowledge of Brahman or the absence thereof. 
It is not the existence of the world that is the cause of igno- 
rance and misery so much as the belief that it is real. If 
the non-manifestation of the world be the cause of Brahman- 
knowledge, then all beings at the pralaya and individuals 
during sleep must be realizing the bliss of Brahman. But 
they do not get rid of nescience and become blessed with the 
vision of the Absolute, because they do not possess the light 
of the wisdom got from the preceptor and from the sacred 
lore. Further, it is improper to be cross with the world 
created by the Lord, for instead of being an obstacle to the 
realization of the truth, it is an aid to it. Just as the exis- 
tence of the pot does in no way affect the knowledge of its 
clayishness, so also the world manifested by the Lord does 
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not stand in the way of realizing that it has no reality apart 
from Brahman. On the contrary, the preceptor and the 
scripture who form a part of the created universe are 
valuable aids to the perception of the Truth. 

6 

Twofoldness of Duality created by Jlva 

The duality created by the jlva are two-fold — those that 
are prescribed by scripture and those that are prohibited by 
it. Those that are enjoined by scripture ought not to be 
relinquished till the onset of wisdom. The enquiry into the 
nature of Brahman which is identical with the self is the mental 
world that is enjoined by scripture. Study, contemplation 
and rational consideration of the implications ol scripture 
are mental operations, and as such they are the creation of 
the jlva. They are to be given up when the real is known, 
but not till then. If it be said that enquiry is to be conduc- 
ted for all time on the basis of the statement of the sruti 
which says that ‘ time should be spent in Vedantic enquiry 
till sleep and till death’, the Advaitin replies that this 
passage of scripture is intended to prohibit thoughts about 
desire, etc., and not to enjoin the study, etc., of scripture by 
one who has realized the self. This is evident from the 
prior half of the sruti passage which declares that no room 
should be given to desire, etc., which are contrary to the 
bliss of release-in-life. There are scriptural texts which 
proclaim that even the dastras must be relinquished after the 
intuition of Brahman. “ The wise one, after studying the 
scriptures and pondering often over their meaning, and rea- 
lizing the supreme Self, ought to relinquish them, as one 
would leave off a burnt-up fire-brand.” “ The learned one, 
after gaining a good training in the scriptural studies and 
realizing the Truth by mediate cognition and intuitive know- 
ledge, should leave off all the sacred lore, even as the one 
who gathers grains would discard the cumbersome straw.” 
“ The hero who longs to realize the Self should intuit Brahman 
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and remain firm therein. He should not give room for the 
activity of the mind by ruminating over the meaning of 
sounds.” “ Realize only the one Reality ; and leave all 
other words, both scriptural and non-scriptural. The knower 
must make his speech dissolve in the mind.” All these 
Upanisadic texts declare that even the world enjoined by 
scripture ought to be given up when the Absolute is intuited. 

The non-scriptural duality is of two kinds — dull and 
intense. Desire, anger, etc., come under the former category, 
while day-dreams fall under the latter. Both these kinds 
ought to be discarded even prior to the dawn of knowledge ; 
for we hear from sruti that calmness (Jama) and equanimity 
(samadhana) form part of the qualifications which are to be 
acquired before the cognition of Brahman could be had. And 
after the attainment of Rra/zman-knowledge also the two 
categories of non-scriptural duality are to be shunned in 
order to achieve liberation-in-life ; for to a person who is 
bound by desire and the like there cannot be the joy of 
freedom. 

If it be said that the supreme goal of man is the escape 
from the throes of birth and death which can be achieved 
only by a release at the time of the destruction of the body, 
and if the utility of liberation-in-life be questioned, the 
Advaitin retorts : 4 If you deny liberation-in-life for fear of 
leaving the enjoyments of this world, then be satisfied with 
the happiness of heaven, at the end of this earthly life. . And 
the final release must also be shunned by you, since it will 
deny you heavenly pleasures ’. But it may be urged that 
the pleasures of heaven are not eternal and so they are not 
to be striven after. Then, even desire and other sources of 
misery which form the basis of worldly enjoyment and con- 
sequent pain are to be relinquished, because they are 
contrary to the supreme end of life. 

It may be thought that there is nothing wrong if an 
aspirant in the path of jhana does not leave off harmless 
7 
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desires which are instrumental to the enjoyment of his 
prarabdha, and that if he has freed himself from positively 
harmful wishes he can enjoy the objects of this world. But 
this is not a correct line of reasoning. A jnani is he who has 
transcended the path of works ; and he cannot be free from 
works if he has not discarded all his desires. Desire is the 
seed of deeds. And it is by destroying the seed that the off- 
shoot can be totally made to perish. If a person has not 
renounced all desires even after knowing the truth, then he 
will land himself in a life of chaos fraught with the danger 
of degradation and death. He would descend to the animal 
level, living a life of instincts and impulses. If the jnani were 
to be led by the lure of his instincts, then, as Suresvara says, 
there would be no distinction between him and the dog 
which lives upon filth. Prior to knowledge he had to expe- 
rience only his mental worries, but now after acquiring 
knowledge if he has not renounced his desires, he has to put 
up with the chidings of the people. The truth is that there 
can be no knowledge unless even the trace of desire vanishes. 
The seeker of Truth must renounce all worldly desires ; and 
then he will be adored by all. 

The way to renounce desire is to refrain from longing 
for the worldly objects. If the object of desire be recognized 
as perishable and as a source of pain, there will be no desire 
for it. The external objects can lure us only so long as we 
run after them in the hope of getting happiness. But when 
on enquiry we find that they are not the real source of 
happiness, all their charm will fade and we shall cease to 
pursue them. 

The mental functions like desire are to be renounced 
because they are productive of pain ; but why should harm- 
less occupations of the mind such as day-dreams and idle 
musings be prohibited ? It is true that the latter kind of 
mental operations is not directly the source of misery ; but 
it is, nevertheless, the root of pain since it is the cause of 
desire and other defects. 3rl Krsna says in the Gita : 
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“ Attachment to objects is formed in a man who constantly 
thinks of them. From attachment springs longing, and from 
longing anger grows ”. 2 


7 

Stillness of Mind 

It is possible to still the idle musings of the mind by 
nirvikalpa-samadhi, and the latter is easy of accomplishment 
through savikalpa-samadhi. This is the yoga method of 
quieting the mind. The other method of mental conquest, 
namely, the prolonged uttering of the pranava, is adopted by 
those who live in solitude, who are rid of the defects of the 
internal organ such as desire and who have known the truth. 
When by these methods the tendencies of the mind are con- 
quered, there will reign the stillness of silence, the joy of 
peace. Sage Vasistha described this state of supreme felicity 
to Rama thus : “By the knowledge that there is no external 
object to be cognized, if the mind be emptied of all modes, 
then there is attained the highest freedom and unsurpassable 
bliss ”. “ The scriptures have been sufficiently studied ; and 

their implications have been understood by people through 
discussions and instructions. But the highest abode is not 
reached except through the state of serenity which is without 
even a trace of mental tendencies.” 

There may arise, sometimes due to prarabdha even in the 
mind which has been rendered quiet, tendencies to modifi- 
cation. But these get curbed by themselves, since there is 
the force of prior practice and spiritual perfection. The 
person who has conquered the projecting tendencies of the 
mind and who has intuited the Self, is declared to be iden- 
tical with Brahman by those who know the truth. As sage 
Vasistha puts it : “He who has realized his inner nature to 


2. Gita, ii, 62. 
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be pure intelligence, leaving off both knowledge and non- 
knowledge, is himself Brahman , and not a knower of Brahman. 
This supreme state of liberation in life is attained by exclu- 
ding the mental fabrication of th ejiva which is the source of 
pain. In this manner the present chapter has achieved its 
purpose by discriminating the world created by the jiva from 
that manifested by the Lord, and by declaring that the 
former alone binds the jiva and screens his vision from the 
ultimate truth. 



Chapter Five 


INQUIRY INTO THE MAJOR TEXTS 

{MAH A VARY A- VIVEKA-PRAKARAN A) 

1 

Identity of Self and Brahman 

The Mahavakyaviveka is an exposition of the purport of 
the four mahavakyas (major texts) which constitute the 
quintessence of the Upanisadic teaching. According to 
Advaita, the principal doctrine of the Upanisads is that of 
the identity between the self and Brahman ; and this doctrine 
is enshrined in the heart of each of the four Vedas. If the 
Vedas be compared to a tree and the Upanisads to its fruit, 
then the mahavakyas can be characterized as the juice of the 
fruit. It is through the “ hearing ” of the purport of the 
mahavakyas that .Sra/zmaw-knowledge can be gained. The 
avantaravakyas or intermediary texts give us knowledge of the 
Saguna- Brahman which is the cause or ground of the world. 
The mahavakyas, on the other hand, reveal to us the JVirguna- 
Brahman, which is the same as the Self. 

2 

“ Consciousness is Brahman ” 

The mahavakya that forms the essence of the Aitareya 
Upanisad of the Rg-veda is ‘ prajhanam brahma, ’ ‘ Consciousness 
is Brahman'. Here the word ‘ prajn ana ’ indicates the cons- 
ciousness which is conditioned by the internal organ. It is 
on the basis of that consciousness that the sense-organs 
function. It is by its power that the sense of sight perceives 
objects, the sense of hearing hears sounds, the sense of smell 
perceives odours, the sense of speech performs its function, 
and the sense of taste discriminates the palatable from the 
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unpalatable. It is the immutable intelligence, kutastha- 
caitanya , which is at the back of all experience. 

The word ‘ brahma ’ signifies the intelligence which is 
identical in all beings, the gods, men, animals, and others. 
“ This Brahma, this Indra, this Prajapati, all these gods, 
these five great elements, earth, air, ether, water, fire, and 
all these small creatures, these others, the seeds of creation 
and these egg-bom, womb-born, sweat-born, sprout-born, 
horses, cows, men, elephants, and whatever else which 
breathes and moves and flies and is immovable ; all this is 
guided by intelligence and is supported by intelligence ; the 
universe has intelligence for its guide ; intelligence is the 
basis; intelligence is Brahman -” 1 2 It is declared by the 
Upanisad that the intelligence in all the beings is the same. 
This intelligence is the self. This intelligence is Brahman. 
And so, the self is Brahman. 


3 

“ I am Brahman ” 

The mahavakya of the Tajurveda which is found in the 
Brhadaranyaka Upanisad is ‘ aham brahmasmi ’, C I am 
Brahman’. 2 The word ‘ aham * implies the self which is by 
nature infinite and all-pervasive, and which remains as the 
witnessing principle of the functions of the intellect in all 
beings such as men, and others. The meaning of the word 
* brahma ’ is the same reality which is unconditioned by the 
empirical categories of space-time, etc. ; and the verb 4 asrni ’ 
indicates the relation of identity between the self and 
Brahman. The self within is the same as the self without. 


1. Aitareya Aranyaka, VI. 

2. BU, I, iv, 10. 
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4 

“ That thou art ” 

‘ Tat tvam asi ’, ‘ That thou art’, is the mahavakya of the 
Chandogya Upanisad of the Sama-veda . 3 This Upanisad 
declares that prior to creation there was only the sat, one 
only, without a second. But the creation of which the 
Upanisad speaks is neither an origination de novo nor an 
actual transformation. On the contrary, it is only an illu- 
sory manifestation. And so, on inquiry we find that the sat 
is even now the same as it was prior to creation. It is devoid 
of differences, is non-dual, and undivided. What is called 
modification is but a name. The self neither modifies, nor 
is it modified. It was, is, and will be the same sat without 
a second. The word ‘ tat ’ of the mahavakya implies that sat 
which is the changeless Absolute. 

The implied meaning of the word ' tvam ’ is the self 
which transcends the body, senses, and the mind of the one 
who hears the mahavakya. The eligible person who ‘ hears ’ 
the mahavakya realizes that the self is not the collection of 
body, sense-organs, mind, etc. The self is neither a physical 
entity nor a psychical phenomenon. It is the intelligence 
which transcends both body and mind. 

The verb ‘ asi ’ puts the other two words in the relation 
of apposition and thereby indicates identity between them. 
The self which is illusorily seen to be conditioned by body, 
etc., and Brahman which is mistakenly thought to produce 
the universe, etc., are non-different. 

5 

“ This Self is Brahman ” 

The mahavakya of the Atharva-veda which is declared in 
the Mandukya Upanisad is ‘ ayam-atma brahma’, ‘this self is 


3. CU, VI, viii, 1. 
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Brahman \ The word e ay am ’ describes the nature of the self 
to be self-luminous and immediately cognizable. The ‘ self’ 
is the locus of the assemblage of factors beginning with 
egoity and ending with the body. It is the witness-intelli- 
gence, the inner ruler, immortal. 

The word £ brahma ’ indicates the reality which is the 
substrate of all things. What we see as the world is the work 
of maya. In reality there is no other entity except Brahman. 
It is the sole and the whole reality. That Brahman is the 
self-luminous self. 


6 

Identity by Implication 

All the mahdvakyas declare the same truth, namely, the 
oneness of Brahman and the self. Each of the sentences has 
two words, at the least, one of them signifying the individual 
self and the other the universal reality. The expressed 
meanings of the words do not convey the doctrine of identity. 
The individual self conditioned by the finite intellect and 
limited by ignorance cannot be the same as the omniscient 
and omnipresent Isvara. But when we take the secondary 
implications of the words into consideration we realize that 
both the words in each of the mahdvakyas mean the same 
reality. When the self and Isvara are stripped of their 
extraneous adjuncts, avidya and maya, they are realized to be 
identical. This is achieved by exclusive-non-exclusive 
secondary implication. When the qualities of the jiva like 
limited knowledge, etc., and those of Isvara like omniscience, 
creatorship, etc., are recognized to be mere superimpositions, 
then both of them are realized to be identical. The self, in 
truth, is not different from Brahman. 



Chapter Six 

ELUCIDATION IN THE LIGHT OF 
PICTURE ANALOGY 
(CITRADlPA-PRAKARANA) 

1 

Analogy of Painting 

Employing the analogy of a painted canvas, the Citradipa 
explains the natures of the jiva, kiitastha, Is'vara, and Brahman. 
Just as there are four states of a painted canvas, four states 
are to be discerned of the supreme Self also. The canvas is 
first of all bleached, then stiffened with starch, sketched with 
lines, and finally painted over; even so the self has four 
stages : pure intelligence, antary amin, siitratman, and viral. In 
the example, the canvas which is by nature white, is first 
bleached ; then it is stiffened with starch, sketched with out- 
lines, and filled in with paint. Even so, the self which is by 
nature intelligence, becomes antaryamin when it is associated 
with may a, sutratman when it creates the subtle universe, and 
virat when it is the cause of the gross universe. And in the 
self all the created beings from Brahma , the highest, down to 
a blade of grass are like the painted figures on the canvas. 
The intelligent beings are analogous to the painted human 
figures with painted clothing. The human figures drawn 
on the canvas appear to be many, each with a clothing 
which is a painting in a painting. Even so, the intelligent 
beings like gods and men who are super-imposed on the self 
appear to be manifold, each with a reflection of intelligence. 
They are not the immutable intelligence because they are 
subject to transmigration. They are but the shadows of the 
Self which is immutable and impartite. To speak of the self 
as transitory and transmigratory is out of ignorance. It is 
just like saying that the colour of the painted clothing is that 
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of the canvas itself. It was stated above that intelligent 
beings alone possess the reflection of intelligence. The non- 
intelligent does not manifest the self which is intelligence. 
The hills and dales painted on the canvas are indeed not 
endowed with clothing as the human figures are. 

To think that the transmigratory state of existence is 
ultimately real is delusion. It is termed avidya which can 
be removed by knowledge. Knowledge is the recognition 
that transmigration belongs to the jiva, who is but a reflec- 
tion of the self and not to the atman which is immutable and 
eternal ; and this knowledge is obtained through inquiry. 
When the notions of jivahood and the world are sublated 
through inquiry, the self alone remains as the unsublatable 
real. By the sublation of the notions of jivahood, etc., their 
non-apprehension is not meant. What is intended is the 
determination of their falsity. Otherwise there is the 
contingence of release without effort in sleep and swoon. 
Even by the statement that “ the self alone remains ” what 
is meant is the determination that the self is real, and not 
the non-recognition of the world. Otherwise, liberation in 
life would never be possible. 

Knowledge born of inquiry is two-fold — mediate and 
immediate. When immediate knowledge is obtained, 
there is an end to inquiry. To know that ‘Biahman is 
is mediate knowledge ; and to know that ‘ I am Brahman 
is immediate intuitive experience. Inquiry is the means to 
intuition. It is through inquiry into the nature of the self 
that an insight into the real can be gained. 

2 

Analogy of Ether 

Intelligence (self) can be classified into the immutable 
( kutastha ), Brahman, jiva, and the Lord {I s vara). It is 
analogous to the classification of ether into pot-ether, ether 
at large, water-ether, and cloud-ether. The pot-ether is the 
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ether conditioned by the pot ; and the ether not so conditio- 
ned is called the ether at large. The reflection of the cloud- 
cast and starry sky in the water which is in the pot is referred 
to as the water-ether ; and the cloud-ether is the reflection 
of ether in the water-particles of the cloud-region. Though 
water is not directly seen in the clouds, it is inferred from 
the fact that clouds are the cause of rain ; and where there is 
water in the proximity of ether, there must be the reflection 
of the latter in the former. 

Like the fourfold classification of ether, the four aspects 
of intelligence can easily be discerned. The intelligence 
which is defined by the two bodies, subtle and gross, is called 
kutastha, immutable, because while being the substrate of 
those bodies, it is immutable like the anvil. The reflection 
of intelligence in the intellect which is superimposed on the 
immutable is th ejiva. Th ejiva is so called because it is the 
sustainer of the vital airs. It gets itself involved in misery 
and metempsychosis. It veils the immutable self even as the 
water-ether hides the entire ether of the pot. This is des- 
cribed in the scriptures by the term ‘reciprocal super- 
imposition’. Th ejiva is superimposed on the kutastha and 
vice versa. It does not distinguish itself from the kutastha ; 
and this indiscrimination is beginningless primal nescience. 

Nescience is two-fold — that which projects, and that 
which obscures. The hiding-power of nescience is the cause 
of the statement “ The kutastha is not manifest, it is non- 
existent”. The non-intelligent person says that he does not 
know the immutable self. This is the experience of nescience. 
He also asserts that the self is not manifest, that it is non- 
existent. This is due to the veiling power of nescience. 

An objection may here be raised. How is it possible 
that avidya and the self-luminous self should exist together ? 
Surely, darkness and light cannot keep house together ! To 
say that the self-luminous intelligence is veiled by nescience 
is a contradiction in terms. The self and avidya are contra- 
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dictories ; and one of the contradictories must be false. If 
avidya be denied, then there would be no question of the 
existence of its veiling power and the projection of this world 
of woes. All these being denied, there would be no need for 
the light of wisdom and consequent release. 

Doubts such as these are dispelled by the fact of expe- 
rience. The logic of life is greater than the logic of thought. 
A thousand arguments cannot transform a pot into a cloth. 
We experience nescience ; and hence it cannot be denied. 
The self cannot be doubted, since it is the very being of him 
who doubts. When there is no faith in one’s own experience, 
then there would be no ground even for logic. Logic must 
be grounded in life. Reason must have its basis in expe- 
rience. To the one who disregards the evident facts of 
experience, logic would be of no avail. If logic is required 
for the sake of intelligibility and clarity of thought, then it 
must function in accordance with the data of experience. It 
cannot contradict them. Experience testifies to the fact of 
avidya and its power to veil. And so, it must be argued that 
nescience is not the enemy of the self. If nescience be 
opposed to the self how, then, is it experienced ? The real 
opponent of nescience is discriminative knowledge. It is 
seen in the case of the enlightened knower that avidya. is 
dispelled by knowledge. 

3 

Kutastha and Cidabhasa 

Just as silver is superimposed on nacre, on the kutastha 
which is veiled by nescience there is the superimposition of 
the reflection of intelligence together with the two bodies. 
This is the work of the projective power of avidya. The 
6 this ’-element and existence which are inherent in nacre 
are observed in silver also ; the self-hood and reality which 
are inherent in the kutastha are seen in the case of projection 
too. But, as the dark exterior and triangularity are hidden 
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in the case of nacre by ignorance, even so in kutastha its 
nature as being unattached and blissful is veiled. As in 
the example, that which is superimposed goes by the name 
of silver, that which is imposed on the kutastha is known as 
‘ I Just as on seeing the this-element of nacre, a person 
thinks that it is silver, perceiving himself, he thinks that 
he is ‘ I ’. 

It maybe said that ‘self’ and ‘I’ convey the same 
meaning, while * this ’ and ‘ silver ’ do not ; and so the 
example does not hold good. But this objection is not 
sound. Just as ‘ this-ness ’ and ‘ silver-ness ’ are different, 

‘ self-hood ’ ( svatva ) and ‘ I-ness ’ ( ahanta ) are also distinct. 
The one is general and the other is particular. While the 
general element is common, the particular element is in- 
constant. Empirical usages like ‘ Devadatta him self goes ’, 

‘ You yourself see ’, ‘ I myself am not able ’ testify to the fact 
that selfhood is the element which is common. In ‘ this is 
silver ’, ‘ this is cloth ’, ‘ this ’ is the general element ; so also 
‘ self underlies all observations with regard to ‘ he ’, ‘ you ’ 
or ‘ I 

Let * self-hood ’ be distinct from ‘ I-ness What has 
this to do with the kutastha ? If this objection be raised, we 
reply : the meaning of the word ‘self’ is the kutastha. If it 
be said that ‘ self-hood ’ is that which prevents ‘ other-ness ’, 
then to us who maintain that the kutastha is the self, its 
prevention of an ‘ other ’ is the contingence of the acceptable. 
The words ‘ svayam ’ and ‘ alma, ’ have the same connotation. 
They are synonyms, with no difference in meaning. There- 
fore both of them are not found together in empirical usage. 
Both ‘ svatva ’ and ‘ atmatva ’ exclude an ‘ other ’. 

If it be said that ‘ svayam ’ and ‘ alma ’ cannot convey the 
same connotation, since it is seen that ‘ svayam ’ is used even 
with regard to inert objects like pot, etc., as in ‘ the pot it self 
does not know ’, then, we say that such usage is no contra- 
diction. Because there is the existence of the self even in 



pot, etc., ‘ svayam’ is used even in respect of them. If there 
be the self in the sentient and the non-sentient alike, why 
should there be the difference between them at all ? If thus 
it be asked, our reply is that the difference is due to the 
existence or the non-existence of the reflection of intelligence. 
The kutastha is ever and everywhere present ; and the distinc- 
tion between the inert and the sentient is not its work. The 
difference is the creation of the reflection of intelligence 
which has the intellect for its locus. Just as the intelligent 
is a superimposition on the kutastha, the non-intelligent too 
is a delusive appearance in the same. 

‘ Self-hood ’ ( svatva ) is not the only concomitant of ‘ I 
‘you’, etc. ‘That- ness’ and ‘ this-ness ’ are also observed 
to accompany them everywhere. And so, they too connote 
‘ atmatva ’. If thus it be said, we reply : it is not so. ‘ That- 
ness ’ and ‘ this-ness ’ accompany ‘ atmatva ’ also ; hence it is 
not possible that they should themselves constitute ‘ atmatva ’. 

‘ That-ness ’ and ‘ this-ness ’, ‘ selfhood ’ and ‘ otherness ’, ‘ I ’ 
and ‘ you ’ are reciprocal counter-entities. The self which is 
not the ‘ other ’ must be understood as the kutastha ; the ‘ I ’ 
which is the counter-entity of ‘ you ’ is superimposed on the 
self. Though the ‘ self’ and ‘ I ’ are distinct like the ‘ this ’ 
and ‘ silver ’, those who are deluded perceive identity between 
them. The superimposition of identity is the product of 
avidya ; and when avidya is discarded through knowledge, its 
effect, delusion is also destroyed. 

Now, it may be objected that the effects of avidya are not 
removed even when there is the dawn of knowledge ; for in 
the case of him who has realized the identity of the self and 
Brahman, there is not seen invariably the destruction of his 
body. Obscuration and identity which are the products of 
avidya, we reply, are removed by knowledge alone, but 
projection depends on the karma which has already begun to 
take effect. It is only when the momentum has spent itself 
that projection can be destroyed. Nor is it a contradiction 
to say that the effect remains for a while even after the 
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removal of the cause. The Logicians (Naiyayikas) say that 
even after the destruction of the cause, the product remains 
for a moment ; and this is quite possible according to the 
Vedantin also. The Logicians (Naiyayikas) assert the exis- 
tence of the product only for a moment after the destruction 
of the cause ; but this assertion is in respect of things like 
thread, etc., whose existence can be measured in terms of a 
few days. In the case of the delusion, however, which 
cannot be measured in terms of time, by ‘ moment ’ we must 
understand a suitable length of time. Just as the potter s 
wheel revolves even after the potter stops propelling it, and 
desists from doing so only when the momentum that he has 
given it is fully spent, so also the projections of avidya continue 
to exist so long as the prarabdha is unspent. While the 
assumption of the Logician is without any sound evidence, 
ours is not so. The V edantic view is supported by scripture, 
logic, and experience. 

4 

The Nature of Self 

Now, it has been established that the identity between 
the kutastha and the cidabhasa, the immutable self and the 
changing T, is a product of nescience. The men of the 
world and Logicians alike are deluded because they disregard 
the declaration of scripture and cling obstinately to their 
rational powers alone. Even some of those who have 
studied scripture are not able to overcome this delusion 
because they study scripture to support their own preconcei- 
ved notions and not to understand the purport of the 
s'astra. They pick up a word here and a word there and 
distort the intention of the sacred teaching. 

The Lokayata and those who follow them uncritically 
declare that the self is the assemblage of factors beginning 
with the kutastha and ending with the physical body. They 
reach this conclusion through the only means of valid know- 
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ledge they recognize, i. e., perception. To make their 
theory appear plausible they cite also the scriptural passages 
where the doctrine that the self is the sheath of food is 
declared, and where the episode of Virocana is related. 

Some of the Lokayatas are dissatisfied with this view. 
The physical outfit cannot be the self; for when the jlva 
deserts it, it is observed to perish. Hence the self must be 
different from flesh and bones. The senses which are 
different from the physical body constitute the self. This is 
evident from such worldly usage as ‘ I hear ’, e I speak ’, etc. 
It cannot be said that the senses are non-intelligent and 
hence cannot constitute the self. In scripture we read of the 
dispute of the senses. If the senses were non-intelligent, 
surely, they could not dispute ! 

The worshippers of Hiranyagarbha, however, say thus : 
Even though the sense of sight, etc., may perish, th ejiva 
survives, but he dies when the vital airs desert him. There- 
fore prana is the self, not the senses. There is also the 
scriptural declaration that while the senses go to sleep, the 
prana is wide awake ; and the sheath made of prana is very 
well described in scripture. The passages that could be cited 
are : “ In the city of this body, the pranas are awake”, “ the 
senses during sleep dissolve in prana and arise from it to 
wakefulness ; hence it is great ”, “ The other inner self is 
made of prana” . 

The Upasakas (followers of the Narada-pahcaratra 
system) think that mind or manas is the self. The prana is 
not the enjoyer while the manas is. It is declared in scripture 
that mind alone is the cause of the bondage and release of 
men ; that there is the other inner self of the nature of mind. 
Therefore mind is the self. 

The Vijnanavadins hold that momentary consciousness 
is the self. It is patent that the vijnana is the root of the 
mind. The internal organ is twofold — of the mode c I ’ and 
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of the mode * this \ The former is vijhana , while the latter 
is manas. The notion of ‘ I ’ is the ground of the notion of 
* this Without the notion of ‘ I ’ the notion of this is not 
produced. Manas is grounded in vijhana. Since vijhana is 
cognized to be produced and destroyed every moment, it is 
momentary, changing ; and since it is its own evidence, it is 
self-luminous. The Agamas declare that this jiva is the 
sheath of vijhana and that the entire samsara, including origi- 
nation, destruction, pleasure, etc., belongs to it. 

The Madhyamikas assert that vijhana which is momen- 
tary and evanescent like the lightning cannot be the self. 
Since nothing else is left, the self is sunya, nullity. It is the 
night of nothingness, an abysmal void. There is the autho- 
rity of scripture which says that this world was non-existent 
in the beginning. The entire universe is a myth and a fancy. 
It is a fabrication in nothing, a misreading of the real, i. e., 
sunya. 

There can be no delusion without a locus. Nothing can 
come out of nothing. Hence the self which is the witness of 
even ‘ nothing ’ must be admitted to be existent. Otherwise 
there cannot even be a talk about nothing. So the Logicians, 
Prabhakaras and Bhattas hold that the final doctrine of the 
Veda is that there is the ananda-maya which is more funda- 
mental than the sheath of vijhana , and that it is the self. 

There is dispute also with regard to the size of the self. 
Is the self atomic ? Or, is it infinite in size ? Or, is it of 
medium size ? Disputants support one or the other of these 
views and cite as their evidence scripture and logic. The 
Antaralas assert that the self is atomic, since it runs even in 
the subtlest of veins. The scriptures declare that the self is 
‘smaller than the atom, greater than the greatest 5 , ‘This 
atomic self is to be known by the mind’, ‘ It is subtler than 
the subtlest, eternal’. Other passages there are which say, 
‘ The jiva is to be understood as a hundredth of one- 
hundredth part of the end of a hair 
9 



The Jainas argue that the self is of medium size, since 
intelligence is observed to pervade the whole body from head 
to foot. The scriptural evidence is the passage : £ That self 
entered the body upto the very ends of the nails’. As for 
what was said that the self runs in the veins, it should be 
understood in a figurative sense. It is only a portion of the 
self that enters the veins. The same self is able to occupy 
different bodies of different sizes. This is possible because 
the limbs of the self grow and decay. So the Jainas hold 
that the self is of the size of the body, and assumes the shape 
of the body which it inhabits. 

If the self be of the size of the body, it cannot be eternal. 
It must be subject to decay and destruction. If it be 
composed of parts, like pot, etc., it must perish. Then there 
would be the defects caused by the destruction of the acts 
done without yielding their effects and the occurrence of the 
fruits of those which are not done. Therefore, the self is all- 
pervasive. It is neither atomic nor of medium size. Like 
ether, it is all-penetrating and partless. 

There is dispute also with regard to the nature of the 
self. Is it intelligence, or non-intelligence or intelligence- 
cum-non-intelligence ? The followers of Prabhakara and 
the Logicians regard the self as non-intelligent. Like ether, 
the self is the substrate of qualities, and its quality is intelli- 
gence. The substance and quality are not identical. Hence 
the self cannot be the same as intelligence. Intelligence is 
not the only quality of the self. There are other attributes 
like desire, aversion, effort, virtue, vice, pleasure, pain, and 
their residual impressions, etc. These qualities are not 
inherent in the self. The self comes into contact with the 
mind owing to its adrsta in the form of acts which have 
begun to bear fruit ; and from this conjunction arise the 
attributes. When during sleep the adrsta is destroyed, the 
attributes also leave the self. The self is called intelligent, 
because it possesses intelligence, desire, aversion, and effort. 
It is different from the Lord, since it is the agent of vice and 
virtue and the enjoyer of pain, pleasure, etc. 
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If it be asked how the self which is all-pervasive could 
go to the other world and return to this world, the Prabha- 
karas and Logicians reply that the ‘ going ’ and ‘ coming ’ of 
the self are to be taken in a figurative sense. As the self is 
believed to move about in this world because it is endowed 
with a body, so also in the other world its movement is 
intelligible since it is equipped with a body suitable for the 
enjoyment of the fruit of its deeds. As here in this world, 
pleasure, etc., are products of karma , so in the other world, 
desire, etc., are produced in the heavenly body by the deeds 
of the self. Thus movement is intelligible in the case of the 
all-pervasive self. The evidence for this is the entire section 
of the Veda dealing with works. The real nature of the self 
is non-intelligence. It is the anandamaya sheath which 
remains over in sleep. 

The followers of Bhatta hold that the anandamaya which 
is the self is not mere non-intelligence ; but it is intelligence 
cum non-mtelligence. Though consciousness is not manifest, 
yet it is inherent in the self even during sleep. If intelligence 
were absent from sleep, then for one who wakes up from 
sleep, memory would be unintelligible. The memory ‘ In 
sleep I was unconscious ’ can arise only from the experience 
of unconsciousness in sleep. It is declared in scripture that 
in sleep there is no loss of the seer and the sight. Hence 
like the glow-worm, the self is a composite of light and 
darkness, intelligence and inertness. 

The self which is without parts cannot be a composite 
entity. Therefore the Sankhyas assert that the self is 
intelligence. A double nature is unintelligible in the case of 
the homogeneous self. That the self is non-intelligent was 
refuted in criticizing the view of the Prabhakaras and the 
Logicians. So, by elimination, the Sankhyas say that the 
self is intelligence. The element of inertness belongs to the 
nature of prakrti which is c a string of three strands ’. Good- 
ness, activity, and inertness are its constituents. It creates 
the whole universe for the sake of the bondage and release of 
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the intelligent self. Purusa, though by itself inactive, is lured 
by the activity of prakrti. Bondage and release do not really 
belong to the self. They are due to the want of discrimination 
between the intelligent purusa and the non-intelligent 
prakrti. In order to account for the distinctness of bondage 
and release, the Sankhyas admit of a plurality of purusas. 
So long as purusa is ignorant of its real nature, it plays into 
the hands of prakrti. It identifies itself with prakrti and its 
products, and tastes the sweets and bitters of life. But when 
it realizes its true nature, it is released from bondage. 
The smrtis declare that prakrti is the prius of creation. It 
is termed avyakta, the unmanifest. It is also evident that 
the self is unattached, that it is devoid of the modifications 
which have their source in prakrti. 

The products of prakrti are due to the latter’s 
proximity to purusa. Just as iron filings move in the 
proximity of a magnet, prakrti begins to be active in creating 
this world in the proximity of purusa. But the followers 
of the Yoga system think that it is God who directs the 
course of prakrti. The God of Yoga is only a primus inter 
pares. He is a purus avisesa, a superior purusa. The 
testimony for the assumption of a God as separate from 
prakrti and purusa is the passage which says that ‘ He is 
other than the jivas’. * He is the lord of prakrti and purusa, 
he is the lord of all attributes.’ The Brhadaranyaka 
Upanisad describes ‘the inner ruler’ in detail. 

5 

The Nature of God 

Even with regard to the nature of God, disputants there 
are who differ with one another in their views. Exercising 
the powers of their intellects, they argue in different ways ; 
and every one of them distorts the scriptural texts in order to 
fit into the procrustean bed of his pre-formed theory. 
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Patanjali, the exponent of the Yoga system, says that 
the Lord is a purus avis esa who is unconnected with blemishes, 
acts, fruits, and their residual impressions. Like the jiva, he 
is also intelligent, and without any attachment. If, like the 
purusa, God be unattached to anything, how can he be the 
‘ prime mover ’ of prakrti ? The follower of Yoga has a ready 
answer to give. God is not an ordinary purusa ; he is a 
purusaviiesa , a super-man. It is because of his supremacy 
that he directs the universe, controls the course of creation. 
Otherwise, there would be no order in the universe. The 
world would be a chaos, not a cosmos. Bondage and release 
would cease to have any meaning. The universe would be 
like a kingdom without a king, an army without a captain. 
Of the Lord, scripture declares the directorship of the 
universe. “ For the fear of him wind blows ; for the fear of 
him move the sun and the stars .” 1 Since God is without 
the blemishes which pertain to the purusa, he can well be the 
controller of the universe. It is no doubt true that even the 
purusas are by nature undefiled ; but since they do not dis- 
criminate themselves from the products of prakrti, it was said 
that blemishes, deeds, etc., pertain to them. 

The Naiyayikas question the view that the Lord who is 
without attachment is the director of the universe. They 
regard the attributes of the Lord, cognition, effort, and 
desire, to be eternal. Isvara differs from the jivas only in the 
nature of his attributes, not otherwise. His attributes are 
eternal while those of the. jivas are not. “He has desires 
which come true, resolves which are real.” 

If the Lord be characterized as possessing eternal quali- 
ties like cognition, etc., then the origination of the universe 
must be eternal. Therefore the worshippers of Hiranyagarbha 
identify God with the object of their worship. Hiranyagarbha 
is conjoined with the subtle body. In the Udgitha-brahmana, 


1. TU, II, viii, 1. 
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the greatness of Hiranyagarbha is very well described. Though 
conjoined with the subtle body, he is not identical with the 
jlva, since he is free from desire, karma , etc. 

The subtle body is nowhere seen to be independent of 
the gross body. Hence the worshippers of Virat describe 
God as the Virat. “ He has a thousand heads ; he has his 
eyes everywhere.” 

If the possession of innumerable hands and legs be the 
criterion of Godhead, then even such insignificant creatures 
like worms may be gods. So some people regard the four- 
faced Brahma as God. Worshipping him for the sake of 
progeny, they assert that there is no God other than he. 
They cite also the scriptural text “ Prajapati created all 
beings 

The lotus-bom Brahma came from the navel cavity of 
Lord Visnu. Hence Visnu alone is God. So say the 
Vaisnavas. 

Visnu was unable to find out the feet of Lord Siva. 
Siva’s greatness far excels that of Visnu. Siva alone is the 
Lord, not Visnu. So the Saivas say. 

Before conquering the three worlds, Siva worshipped 
Ganapati. So, the Ganapatyas say that Ganapati is the 
supreme Lord. 

Others hold quite different views. Each is wedded to 
his own theory, and discards all other alternatives as unsound 
and irrational ; and each bases his arguments on the autho- 
rity of mantras, arthavadas, and kalpa works. The conceptions 
of God vary from the sublime to the ludicrous. There are 
people who regard God as the Antaryamin and there are also 
those who worship stocks and stones. We see people in the 
world worshipping even trees and plants. 
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Though these conceptions are varied, to him who bases 
his view on scripture, supported by reasoning there can be 
only one conclusion about the nature of God. The true 
concept of God is, at the same time, in conflict with none of 
the theories above noticed. “ Know maya to be prakrti 
(primal cause) and God to be the mayin (arch-juggler). By 
xhejivas who are his limbs the whole earth is pervaded. 
Thus if the mode of determining the concept of God be in 
accordance with the declarations of scripture, no conflict 
will be set up with the views of others which are but partial 
visions. 


6 

Maya 

Maya which is the material cause of the universe is of 
the nature of nescience. The evidence for this statement is 
experience itself. The products of prakrti are experienced 
to be inert and delusive by all people from the wise to the 
ignorant. Inertness, indeed, is that which constitutes the 
nature of pot, etc ; and where the intellect is made blunt, 
that is called delusion. Sub specie temporis all persons expe- 
rience delusion and ignorance. Though immediately and 
universally experienced, maya is indeterminable. Logic 
cannot determine the nature of maya, which is neither real 
nor unreal. Maya is not unreal, because it is manifest ; it 
is not real, because it is sublated. Thus to logic maya is a 
riddle. But sub specie aeternitatis it is unreal. From the point 
of view of knowledge, maya is that which is not. To those 
who have realized the purport of scripture it is not real at 
any time. For them there is no maya at all. To the logi- 
cians it is like the Sphinx, indeterminable. It can be des- 
cribed neither as real nor as unreal. To the lay men of the 
world maya appears to be real. Thus maya is of three forms, 
unreal, indeterminable, and real. 


2. SU, iv, 10. 



As the painted canvas presents or hides the pictures as 
it is spread out or folded, so too maya presents the existence 
or the non-existence of the world. Maya is not independent 
because it depends on intelligence for its appearance. It is 
independent at the same time, because it presents the un- 
attached self to be otherwise. It turns the immutable self 
into the mutable forms of the world. It produces th ejiva 
and Isvara as the reflections of intelligence. But these pro- 
ductions do not affect the kutastha in the least. Without in 
any way changing the nature of the self, maya creates the 
world. Nor is this impossible for maya ; for maya is so named 
only because it is capable of accomplishing the impossible. 
As liquidity is to water, heat to fire, and hardness to stone, 
the attribute of accomplishing the impossible is natural to 
maya. Maya appears to be strange and wonderful only as 
long as its inner workings are not known. It ceases to be a 
riddle when its inherent contradictions are realized. Maya 
itself is a great interrogation ; hence it is fruitless to question 
about its nature. Maya whose body is wonder is a riddle to 
be solved by knowledge. Instead of questioning the nature 
of maya, the wise seek knowledge whereby maya can be 
removed. It is needless for the patient to know the details 
of his disease. His objective is to be free from the malady, 
and he must so direct his efforts whereby its end can be 
brought about. But if the patient be thoroughly ignorant of 
his disease, if he thinks that his disease is his state of ease, 
then there would be no activity on his part for its removal. 
He must first know that he is suffering ; only then could he 
strive to be free from pain. Maya must be known to be 
maya. Men of the world regard it as a reality ; and so, for 
them there is no problem at all, and they do not consciously 
strive to get rid of it. It is only when maya is cognized to 
be the cause of misery and metempsychosis that there is seen 
activity to achieve its removal. The general characteristics 
of maya must be known, though its details defy all attempts 
at definition. That which is not possible to be defined or 
determined while being the object of clear perception is 
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called maya in empirical usage, e. g. the fata morgana. 
People call a fact maya when that fact defies their rational 
powers. This world appears not clearly to our conscious- 
ness ; but its nature is beyond the possibility of determination. 
Hence without any partiality it must be regarded as maya. 
Enquiry into the nature of the world is a thankless task. 
Even the learned men flounder and fail. They are at a loss 
to answer such questions as these : how from the vital fluid 
are the body, senses, etc., created? How do they become 
conscious ? If it be said that it is natural for the vital fluid 
to create body, senses, etc., how is it known to be so? 
Co-presence and co-absence do not exist between vitality 
and body, etc. Impotent vitality does not procreate. 
Therefore the Svabhavavadin’s theory is not valid. There 
is no causal relation between vitality and body, etc. The 
only last resort is “ I know not what Investigation 
regarding the causal relations and connections of the facts of 
the world leads us into, and not out of ignorance. It may 
give us worldly knowledge ; but it cannot lift us out of 
nescience. It is on account of the puzzling nature of the 
world that the wise compare it to the fata morgana. What 
greater magic is there than this world ? The semen in the 
womb springs to consciousness ; it is invested with various 
limbs ; it passes through the stages of infancy, youth, old 
age, etc. ; it eats, drinks, speaks, smells, hears, and moves. 
Can there be a greater miracle than this ? Like human 
organisms, even trees, etc., puzzle our wits. How small is 
the seed, and how big the tree that comes out of it ? Hence 
the whole universe is maya , indeterminable. As for the 
logicians and others who take a pleasure in recounting the 
various categories of the world, they are well criticized in the 
Khandana, etc., by philosophers like Harsami^ra. Those 
categories which cannot be thought of are not amenable to 
reason ; the world, indeed, is beyond the scope of the mind. 
Indeterminability or unthinkableness is inherent in maya. 
Maya in its causal state is experienced in sleep. The worlds 
of waking and dream are resolved therein. like the seed 
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which contains the entire tree, the causal state of may a in 
sleep, though subtle, bears within it the entire universe. 
In that maya all the residual impressions of the world are 
preserved. 

Intelligence is reflected in the residual impressions of the 
intellect. It is not clearly experienced because its reflection, 
like cloud-ether, is indistinct. But the existence of the 
reflection can be inferred. Maya which is the cause and 
which has the reflection of intelligence transforms itself in 
the form of the intellect. Hence in the intellect the reflec- 
tion of intelligence distinctly appears. “ Maya creates 
within itself jiva and Is'vara as reflections ”, 3 so declares 
scripture. The difference between the jiva and Isvara is 
like that between the water-ether and the cloud-ether. The 
one is distinct while the other is indistinct. Maya is like the 
cloud ; the residual impressions of the intellect are like the 
particles of water in the cloud ; and the reflection of intelli- 
gence is like the reflection of ether in the water-particles . 4 
The cidabhasa which is the controller of maya is mayin, the 
supreme Lord. He is the omniscient inner ruler, the source 
of the universe. Scripture declares that the anandamaya is 
Isvara . 5 He is the over-lord, the supreme governor of the 
universe. That he is omniscient is the scriptural declaration ; 
and the meaning of scripture cannot be refuted by argument. 
Further, for maya everything is possible. 

No man is powerful enough to change the world which 
the Lord creates. Not a sparrow falleth without his consent. 
He is the Lord of all, the supreme controller. The residual 
impressions of the intellects of all beings are gathered in 
nescience during sleep. Through them the entire world is 


3. NUTU, 9. 

4. See Note A at the end of this chapter. 

5. See Note B at the end of this chapter. 
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objectified. Hence the anandamaya is called omniscient. 
His omniscience is not immediately experienced, because 
the residual impressions are mediate in character. On the 
basis of the omniscience found in all the intellects, it must 
be inferred to exist in all the impressions also. Is'vara is the 
inner ruler of the four sheaths and the gross elements, etc. ; 
he is called the antary amin. “While remaining in the 
intellect he impels the intellect to inner activity ; he is 
unperceived by the intellect, and he has the intellect for his 
body”, so the Upanisad declares. “As the threads which 
are the material cause of the cloth exist in the cloth, this 
Isvara who is the material cause of all takes his abode in all 
beings.” The threads are subtler than the cloth ; the shreds 
are subtler than the threads ; and the Lord is the subtlest of 
all. He is not perceptible like the threads and the shreds, 
because he is the innermost core of all beings. His existence 
is to be known through reason and revelation. Just as the 
cloth is the body of the threads, since they exist in the shape 
of the former, the body of livara is the entirety of creation 
since he exists in all the creatures. Just as the spreading 
out, shrinking, etc., of the cloth depend upon the spreading 
out, shrinking, etc., of the threads, the modifications of the 
world depend upon the modifications of the inner ruler. 
iSrl Krsna says in the Gita : “ O Arjuna, causing all beings, 
which are mounted (as if) on a machine, to revolve by 
maya, Isvara remains in the region of the hearts of all 
beings .” 0 All the beings are vijhanamayas ; and they remain 
in the heart ; for it is indeed there that Isvara who is their 
material cause attains transformation. Body, etc., which 
constitute the prison of the soul is spoken of as the machine ; 
and the soul’s conceit in it is its being mounted thereon. 
Entry into activities, prescribed and prohibited, is referred 


6. Gita, xviii, 61. 



to in the Gita by the word ! bhramana ’ ‘ revolving Isvara 
gets himself transformed by his power of may a into the forms 
of the jiva and its activities. This is how the cosmic 
revolution runs. This is how the Lord conducts the course 
of the universe. In the words of the sacred teaching : 
“ I know what is virtue, but there is no activity on my part 
in respect thereto ; I know what is vice, but I cannot desist 
from it. I do as I am directed by the divine antaryamin who 
has his seat in my heart.” But this does not mean deter- 
minism ; free will is not a fiction. It cannot be said that 
there is no use of the efforts of man. If man be a puppet in 
the hands of another force not his own, then ethics and the 
effort of man would have no meaning. If he be a victim 
to the drive of a tyrannical destiny, he cannot be held 
responsible for his actions. The opposite theory of chance 
and free will is equally untenable. It lands us in chaos and 
confusion. It is no doubt true that the Lord directs the 
deeds of man ; but the self of man is no other than the Lord 
himself. 

When it is realized that Isvara manifests himself even in 
the form of man, it becomes quite intelligible how his 
direction is commensurate with the free will of man. 
Further when it is understood that Isvara is not the agent of 
actions but only the witnessing controller, it is clearly 
perceived that he is in reality unattached to anything. 
Scriptures and the traditional code declare that by the 
knowledge of the non-attached nature of the self release is 
attained ; and the declarations of the scriptures and the 
traditional code cannot be set aside, for the Lord has said 
that they are his commands. For the fear of him, the sun, 
moon, and stars carry out his commands, the wind blows 
and the fire burns. He is not only the inner principle ; he 
is all-powerful and the over-lord. “ By the commands of 
this immutable Brahman the courses of the sun and the moon 
are fixed.” “ The self which has gained entrance into the 
hearts of all the jivas directs them.” 
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God and His Creation 

The Lord is the proprietor of the world ; for he is the 
cause of its creation and destruction. The creation and 
destruction of the world are only its evolution and involu- 
tion, manifestation and dissolution. Just as the cloth which 
is rolled up is unfolded, the Lord manifests the entire 
universe which lies latent in his being. This unfoldment or 
manifestation is due to the deeds of the creatures that 
constitute the world. Again, when the deeds and their 
products are exhausted, the Lord withdraws the world unto 
himself. This is called the deluge or cosmic destruction. 
Like day and night, waking and sleep, opening and closing 
of the eyes, day-dreams and state of silence, are the creation 
and dissolution of the world. 

What is creation ? Is it origination de novo ? Or, is it 
transformation ? Both the views are defective. The self 
which is without a second cannot originate something out of 
nothing. Nor is the transformation of the self which is 
without parts intelligible. What is called creation is but 
illusory manifestation. When creation and destruction are 
defined as illusory manifestation and disappearance, the 
defects of the other theories are avoided. The same Lord is 
the cause of both the intelligent and the inert beings. 
Through the aspect of the reflection of intelligence he is the 
cause of the former ; and of the latter he is the cause through 
the aspect of the inert may a. 

It may be said that it is incorrect to say that the cause 
of the world is Id vara, the wielder of may a ; for SureWara, 
the author of the Varttika, has attributed the causality of the 
world to the supreme Self. The self which has the tamas- 
predominant maya as the adjunct is the cause of the body, 
etc., and when it has intelligence as its predominant aspect, 
it produces the reflections of intelligence. The creation of 
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both the intelligent and the inert is effected through the 
instrumentality of impressions, knowledge, and karma. Thus 
the Varttikakara has said that the supreme Self is the 
ground of all beings, not the Lord. 

This is not so. The intention of Sure&vara is not to 
attribute causality to the supreme Self, but only to prove 
that through the establishment of the reciprocal superim- 
position of Isvara and Brahman, the latter is erroneously 
regarded as the cause of the world. There is also the 
scriptural passage : “ That Brahman which is reality, know- 
ledge, and infinity — from that ether, air, fire, water, earth, 
plants, food, body, etc., sprang forth.” We discern 
superficially in the text causality being attributed to 
Brahman ; and reality being asserted of the cause. Therefore, 
it is patent that reciprocal superimposition between Brahman 
and Isvara is therein declared. Just as the cloth stiffened 
with starch is taken to be the cloth qualified by starchiness 
as an attribute, so also the oneness of Brahman and Isvara is 
due to reciprocal superimposition. The ignorant do not 
find any difference between the ether at large and the cloud- 
ether ; even so, those whose understanding is superficial 
perceive Brahman and livara to be identical. 

When through the marks of discerning the purport, 
viz., initial and concluding passages, etc., we inquire into 
the truth, we realize that Brahman is unattached and that 
Isvara, the mayin, is the progenitor of the world. The 
determination of the unattachedness of Brahman begins with 
the passage “Reality, knowledge, and infinity” and con- 
cludes with the text “ Whence speech returns ”. “ The 

mayin creates the universe. There the jiva is well-bound by 
may a ” : thus declares another passage. Hence it is clear 
that it is Isvara that creates. 

Isvara, who is the anandamaya, thought, “ Let me become 
many” : and he became Hiranyagarbha. It is just like sleep 
being transformed into dream. The nature of creation 
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cannot be definitely described. Some of the smrti passages 
describe creation as proceeding by stages ; others assert a 
simultaneous creation of all things. Both the views are 
valid. As the dreams come either in an orderly or disor- 
derly way. so the creation of the world proceeds either in a 
serial order or all of a sudden. 

Hir any agar bha, the thread-self, is called the subtle 
vesture. He is of the form of all the jivas ; for he has 
conceit in all of them. He possesses the powers of action, 
knowledge, etc. Just as early in the morning or late in the 
evening the world appears to be immersed in twilight, so in 
the state of Hiranyagarbha the universe is presented in an 
indistinct manner. Just as the cloth stiffened with starch is 
sketched fully with lines, the form of the Lord is invested 
with the subtle bodies, the non-quintuplicated elements. 
Like the grains which shoot their sprouts, the Lord who is 
the seed of the universe attains in the state of Hiranyagarbha 
the tender stage of the sprout. He is the seed of the worlds, 
he is the sprout of the spheres. 

Virat is the full-blown stage of the universe, comparable 
to the world in the noon-day glare, the canvas filled in with 
paint or the grains which have borne their fruit. In the 
Visvarupadhyaya of the Yajur-veda and in the Purus a-sukta, 
Virat is described to be of the cosmic form comprising all 
the beings from the highest Brahma down to a blade of 
grass. He is the mighty Lord whose crown is the heaven 
and footstool the earth : 

“ Whose dwelling is the light of setting suns, 

And the round ocean, and the living air, 

And the blue sky, and in the mind of man, 

A motion and a spirit that impels 

All thinking things, all objects of all thought, 

And rolls through all things.” 7 


7. Wordsworth, Tintern Abbey. 
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All the things are his visible forms. Each being is a fragment 
of his cosmic vesture. The Antaryamin, the Sutratman, Virat, 
Brahma , Visnu, Rudra, Indra , Agni, Vighnesvara, Bhairava, 
M air ala, Marika, divinities and demons, the twice-born, the 
warrior, the merchant, and the &udra, cows, horses, and birds, 
trees like the a^vattha and the banyan, grains of all kinds, 
water, stone and sticks — all these are but chips of the same 
wood. Different people worship the one or the other of these 
and reap their due reward. As the Lord is worshipped, so 
does he yield the fruit. As is the inner craving so is the 
resultant reward : The excellence or otherwise of the reward 
depends upon the faith or the lack of it in the devotees as also 
upon the quality o f the object of worship. 

8 

Knowledge, the Means to Release 

Be the object of devotion the highest Brahma or be it 
the inert stone, it can yield only perishable fruit. Release, 
however, can be gained only by the knowledge of the real 
nature of Brahman, not otherwise. The fictitious world of 
our dreams vanishes only on awakening. The world of all 
beings, divine and human, intelligent and inert, is a dream 
imposed upon the reality of Brahman, which is one without a 
second. Even Isvara and the jiva are included in the self- 
feigning world-fiction, the magical product of maya. They 
are projected by maya, and they in their turn create their 
spheres. The cosmic scheme which has its source in the 
divine contemplation of the Lord and its solace in its return 
to him is ordained by him. The cycle of metempsychosis 
which begins with the waking experience and comes to an 
end in release is the product of the jiva. The cosmic world 
is the creation of the Lord ; of the individual world the jiva 
is the progenitor. 

Those who do not know the real nature of Brahman, 
which is without a second and without attachment, dispute 
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over the natures of Is vara and the jiva, who are the figments 
of maya. The seers of truth revel in the sight of those who 
are released, and sympathise with those who are pilgrims on 
the path ; but with the deluded they do not even converse. 
The theists, including the worshippers of grass, stones, etc., 
and the yogins, dispute over the nature of God. The 
Materialists, the Sankhyas, and others are deluded with 
regard to the nature of th e jiva. So long as they do not 
cognize the reality of Brahman, there is no release for them, 
nor is there happiness which is the gift of true knowledge. 
There may be for them grades of pleasure in their own field ; 
but all that pleasure appears to be the opposite of happiness 
to the enlightened. The dream-created difference between 
the wealth of kingdoms and the woes of beggary does not 
affect the person who has risen from his dreams. Both 
appear to him to be fictions. The seer knows no distinction 
between worldly pleasures and pains ; for in both of them 
he sees the sting of misery. 

Since disputation over the natures of 1 svara and the jiva 
is not the path that leads to release, those who aspire for the 
goal of freedom should not wend that way. They should 
inquire into the nature of Brahman and acquire the know- 
ledge thereof. Brahman-knowledge cannot be obtained 
through the physical and the psychical sciences. It can be 
achieved only through the science of the Self. Inquiry into 
the natures of God and the jiva may be necessary for a keen 
understanding of the nature of Brahman ; but the inquirer 
should not stop with the former, for that is not his final 
doctrine. He must acquire the lower knowledge only to 
unlearn again. 

It may be said thus : “ The Sankhyas define th e jiva as 
the all-pervasive, unattached intelligence ; the Yogins define 
I svara to be all-pervasive and unattached. The meaning 
which these philosophers give is identical with the purport 
of the words ‘ that ’ and ‘ thou ’. Then, why should the 
concepts of God and the jiva be abandoned ? ” To this the 
11 
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reply is : In the doctrine of the Vedanta ‘ that’ and 6 thou ’ 
are not different. Further, the Sankhya-Yoga conception is 
defective in many ways. The Sankhya view of the plurality 
of purusas and the Yoga concept of God as primus inter pares 
are glaring examples of self-contradiction. The Vedantic 
doctrine uses the words ‘ that ’ and ‘ thou ’ only in order to 
establish the fact that both of them denote a single reality. 

The deluded people perceive difference between Isvara 
and th ejiva. If the Vedantin undertakes an inquiry into 
the natures of Isvara and th ejiva, it is only to refute the 
alleged difference between them. The example of the four- 
fold division of ether was given in order to elucidate the 
doctrine of identity, and to teach that the apparent division 
in the homogeneous self is the product of ignorance. Water- 
ether and cloud-ether are dependent on their respective 
adjuncts, water and cloud ; their substrates, pot-ether and 
ether at large, are unaffected by the adjuncts ; they are pure 
and unmodified. Isvara and the jiva are conditioned by 
their adjuncts, maya and the intellect ; but their substrates, 
kutastha and Brahman, are pure and undefined. 

Thus in the investigation into the natures of Isvara and 
th ejiva, the Sankhya and the Yoga systems are no doubt 
useful. But in that sense even the Lokayata doctrine that 
the physical body is the self is helpful. Points of difference 
between the Vedanta and the Sankhya-Yoga systems, there 
are many. The latter fight shy of their own logic, and stop 
short of its inevitable conclusions. Quite irrationally they 
maintain the doctrines of the plurality of purusas, and of the 
reality of the world. The Yoga upholds the theory that 
livara is quite different from the world and the jiva. If 
these three wrong notions be discarded, then the Sankhya- 
Yoga systems would be in perfect agreement with the 
Vedanta. If, as the Sankhyas maintain, release be the fruit 
of the knowledge that th ejiva is by nature unattached, then, 
even by the knowledge that garland, sandal-paste, etc., are 
real one may claim to be released ; for in truth non-attach- 
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ment, like reality, is a characteristic of the Absolute alone. 
What the Vedanta proclaims is not that the perishable jiva 
and other empirical objects are unattached and real, but that 
Brahman alone is real and unattached. If it bp objected that 
though the unreality of garland, etc., is true, to say that the 
jiva is bound by attachment is not valid, we reply that it is 
not so. Even, as ga.rland, etc., are unreal, the jiva is attached 
to the world and Is vara by virtue of its inherent relations to 
them. Prakrti procures for the jiva attachment, and Isvara 
impels it to activity ; and so long as the causes of attachment 
and activity are not discarded, there can be no release for 
the jiva. If it be said by the follower of the Sahkhya system 
that activity and attachment are products of nescience, then 
he would be embracing the doctrine of maya. With the 
Vedantin he would have to agree that primal nescience, 
which is of the nature of an existent, is the cause of the world 
and that it is removable only by the light of Brahman- 
knowledge. 

It may be said that on the Advaita theory of a unitary 
self the restriction of bondage and release is unintelligible, 
and that the view of a plurality of atrnans rectifies this defect. 
This is not sound ; for maya is the principle which places 
the restriction even on one and the same self. Maya makes 
the impossible possible ; hence it is no wonder that it should 
be the agent of both bondage and release which are not real 
in the absolute sense. When it is declared that bondage is 
unreal, then, even release must be fictitious ; for there can 
be release only for the bound. The smrti declares the 
supreme truth . There is no destruction, no origination * 
there is none who is bound, none to indulge in religious 
practices , there is no one who longs for release nor is there 
any one who is released ”. 8 


8. Mandukya-karika , ii, 32. 



84 


PA ft CAD Aft I 


Maya is the Kamadhenu whose calves are the jiva and 
Jsvara, drinking freely the milk of duality ; but the real is 
non-dual, homogeneous and eternal. Even the distinction 
between the kutastha and Brahman is not real ; it is but 
nominal. Indeed, there is no difference between pot-ether 
and ether at large. Ether is the same whether in the pot 
or out of it. There is no difference in Brahman ; there is no 
distinction in it. The sat without a second, which existed 
prior to creation, exists even now in the same condition and 
will continue to be so at the time of release too. It was, is, 
and ever will be, one without a second. Where there is 
only one, mdya presents plurality and deludes the human 
minds. The delusion of duality and the travails of trans- 
migration are the products of nescience. Even some of those 
who have realized the futility of maya and the sole reality of 
Brahman are observed to be involved in empirical affairs ; 
but their activity is dependent only upon such of their past 
deeds which have begun to take effect, and they do not 
identify themselves with their actions. Of them, it is true 
to say that they live in the world but are not of it. 

The conviction of the deluded is that the transmigratory 
existence which belongs both to this world and to the next 
is absolutely real ; they assert that the non-dual self neither 
appears nor exists. The conviction of the knowers, on the 
contrary, is quite the reverse. To them the existence of the 
self is the surest of all facts, and its experience most intimate 
and undeniable. While the ignorant feel that they are 
bound, the enlightened know that they are ever free. 

9 

Self-Inquiry 

If it be said that the non-dual is not the object of 
immediate experience, we reply that it is not so ; for the 
non-dual reality manifests itself in the form of self-luminous 
intelligence. If it be said that the non-dual self does not 
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manifest itself in its entirety, then this defect is common 
even to the world of dualities which is not presented in its 
entirety. If partial manifestation be true of the latter, then 
even of the former it is true. If it be said that while duality 
is cognized, there can be no non-duality, the Vedantin might 
say as well that while non-duality is patent the dual throngs 
cannot be real. Duality is unreal, because it is of the nature 
of may a ; hence by elimination the real non-dual sat alone 
shines. Understanding the world to be of the form of in- 
determinable may a, the absolute reality of the non-dual self 
is to be realized. Even after such determination, if the world 
of duality presents itself, inquiry must again be conducted 
so that the delusive character of the world may be clearly 
discerned. This inquiry cannot be painful, for it is the 
cause of the removal of all pain. There can be no time 
limit to it ; for with the rise of Brahman- knowledge it ceases 
by itself. A person may be fed up with empirical learning ; 
but he cannot be tired of self-inquiry and self-knowledge. 
If it be said that one experiences hunger, thirst, etc., even 
after gaining Brahman-knowledge, we reply that there is a 
difference. The attitude of the enlightened soul towards 
those activities is thoroughly changed. After enlightenment 
he loses all conceit in them ; they remain only as the func- 
tions of egoity. If there be the contingence of the super- 
imposition of hunger, etc., on the self-intelligence through 
unreal identity, then by discriminative knowledge the super- 
imposition is to be removed. If, on account of beginningless 
residual impressions, superimposition occurs all of a sudden, 
the right antidote to it is keen and constant discrimination. 
Because the delusiveness of the world of duality is determined 
through discrimination, it cannot be said that the knowledge 
of the illusory character of the world is the product of 
reasoning ; for the nature of the world is unthinkable, in- 
determinable, and it is cognized only by the all-witness self. 
Like the world, even the self is unthinkable ; but the form er 
is unthinkable because it is delusive in nature, and the latter 
because it is eternal and ever-present. Since there is no 
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experience of the prior non-existence of intelligence, the 
intelligence-self is eternal. The prior non-existence of 
duality, however, is experienced by the self “ It is the 
witness of darkness, witness of everything.” The world of 
duality which has prior non-existence is a product like pot, 
etc. ; but its production is unthinkable and illusory like 
magic. 

Intelligence is immediately experienced ; and the world’s 
illusoriness is experienced by intelligence ; hence it is a 
contradiction to say that the non-dual self-intelligence is not 
immediately experienced. There are some people who know 
this truth and yet are dissatisfied. Their dissatisfaction is 
born of insufficient inquiry. There are learned men even 
among the Carv3kas and others ; but their belief in the 
theory that the body is the self is the outcome of their 
incomplete learning and un-finished inquiry. If it be said 
that the Carvakas, etc., do not have clear discrimination 
because of the defects of their intellects, then even others 
who are dissatisfied remain in that condition because 
they have no insight into the real purport of the sacred 
teaching. 


10 

Fruit of Inquiry 

The fruit of inquiry is declared by scripture thus : 
<£ When the desires which reside in his heart leave him, 
then this human becomes immortal ; and here he attains 
Brahman.” g The removal of the roots of all misery and 
pain, viz., avidya, kama , and karma, and the realization of 
identity with Brahman are the fruit of self-inquiry. The 
desires are of the form of the knots of the heart ; for, the 
remaining portion of the s'ruti reads : “ When all the knots 
of the heart are cut Desire arises, when through 


9. BU, IV, iv, 7 ; KAU, vi, 14. 
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ignorance, egoity is identified with the intelligence-self; and 
this identification is spoken of as the knot of the heart. If 
the intelligence-self be not identified with egoity, then even 
by a thousand desires there would be no harm done to the 
knowledge of the self and the state of release. There are 
three kinds of superimposed identity. The superimposition 
of identity between the reflection of intelligence and egoity 
is natural ; the identity between the present body and egoity 
is the product of previous deeds, and it will be dissolved 
when the deeds have spent their effect ; the third kind of 
identity is that between egoity and the intelligence-self. It 
is the third that binds, and brings misery and pain. When 
the third knot is cut by the sword of knowledge, the first two 
would be ineffective to cripple the soul. Even after the knot 
is cut there may arise desires on account of the karma which 
has begun to take effect. But it does not affect the self since 
it is recognized to belong to egoity. Just as the disease of 
the body and the destruction of trees, etc., do not condition 
the self, desire, etc., which are inherent in egoity do not 
affect the intelligence-self. If it be said that even prior to 
the cutting of the knot the self was unattached, it is quite 
true. The self was, is, and ever will be untouched by 
blemishes. But it is just this knowledge of the self that is 
called the cutting of the knot. The ignorant do not know 
that the self is unattached ; they are "bound by the knot of 
ignorance. The enlightened know the truth; and hence 
they are free from the knot. There is no difference whatever 
between the ignorant and the enlightened in the matter of 
the activity of the body, senses, mind, intellect, etc. Between 
a boy who does not study the Veda and a student of the Veda 
there is no difference in the matter of food, etc., but the only 
difference is that which is created by the non-study or the 
study of the Veda. Even so, the difference between the 
ignorant and the enlightened depends upon the non-know- 
ledge or the knowledge of Brahman. “ The knower does not 
hate the pains that befall him; nor does he desire the 
pleasures that have forsaken him. He remains like one 



indifferent to both pleasure and pain .” 10 Thus the Gita 
describes the state of him who has cut the knot of ignorance. 
It cannot be said that the verse of the Gita is injunctive of 
indifference ; for there is the contingence of the futility of the 
particle ‘ vat ’ (like). The Gita does not recommend a state 
of inertia to the knower. The body, mind, etc., of the 
enlightened seer do not stop functioning. If they did so, then 
Brahman - knowledge would not be a blessing, but only a 
disease; and those who regard Brahman - knowledge as a 
wasting malady are indeed dunces par excellence. If it be 
said that according to the traditional code, knowers like 
Bharata were without any activity, then, according to a well- 
known scriptural passage, the jhanin eats, sports, and amuses 
himself, and yet is unaffected by his activities. Bharata and 
others did not remain without food, etc., like stones and 
stocks ; for fear of attachment they were indifferent to the 
affairs of the world. Indeed, he who has attachment is 
troubled, and he who is free from attachment enjoys 
happiness ; hence by him who desires happiness attachment 
of every kind must be relinquished. The uninformed find 
no difference between the activities of the ignorant and the 
enlightened ; and they regard the latter as indistinguishable 
from the former. But that is not the intention of scripture. 
The activities of both the ajnanin and the jhanin may be 
alike, but there is a wide gulf between them in respect of 
their attitudes to those activities. 

This is the final doctrine. Non-attachment, knowledge, 
and withdrawal of the senses are helpful to one another. 
Mostly they are found together ; and only in rare cases they 
are seen apart. The cause, nature, and product, however, 
of non-attachment, etc. , are different. By a thorough inquiry 
into the purport of the sacred teaching this is clearly to be 
understood. The sight of defects, the desire to be free from 
them, and independence of the objects of enjoyment are 


10. Gita, xiv, 22-23. 
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respectively the particular cause, nature, and product of 
non-attachment. Hearing, contemplation, and meditation 
are the cause of knowledge. Knowledge is of the form of 
the discrimination between the real and the illusory. Its 
fruit is the non-rise again of the knots of the heart. Control, 
etc., restraint of the intellect, and the reduction of activities 
are respectively the cause, nature, and product of uparati. 
Of the three, non-attachment, knowledge, and uparati, know- 
ledge is the principal since it is the direct instrument to 
release ; the other two are auxiliaries to it. If all the three 
are at the same time on the verge of fruition, then it must 
be due to a great store of merit ; but in some cases owing to 
previous demerit, one or the other of them gets obstructed, 
and when the obstruction is removed there is the free flow 
of the triple stream. Even though non- attachment and 
uparati be complete, if knowledge be obstructed, then there 
would be no release. But one whose way to knowledge is 
so obstructed need not despair. On the strength of his 
austerities he attains the status of the virtuous whence the 
way is easy to the haven of knowledge. On the other hand, 
if knowledge be complete, release is certain, although the 
other two auxiliaries may be arrested on account of 
obstruction. The visible pain of this world may pertain 
to him whose knowledge is complete but whose non- 
attachment and uparati are incomplete, but, nevertheless, 
he is assured of release. 

Non-attachment consists in regarding even the Brahma- 
loka as but a straw. Knowledge will be complete when it 
is realized without a shadow of doubt that the true nature 
of the self is Brahman- hood. The limit of uparati is complete 
forgetfulness like unto that of sleep. 

Desire, etc., are dependent on the acts which have 
begun to bear fruit ; hence they cannot obstruct the path 
to release. Those who are released are found to indulge in 
activities ; but in fact, it is not they that act. Their 
prarabdha produces activity so that it may spend itself out. 

12 
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Though their activities may differ according to their 
different prarabdhas, knowledge is common to them all as 
also release. 

This is the central theme of the present chapter. Like 
the pictures on the canvas, the world is imposed by maya 
on the self-intelligence. Discarding the world, the pure 
intelligence must be realized. By reading this chapter and 
understanding its purport one can well see how the universe 
is illusory and how the non-dual sat alone is absolutely real. 

NOTE A 

Bharatitirtha-Vidyaranya states that the reflection of 
intelligence in the residual impressions of the intellect is 
Id vara. This view, according to Ni^caladasa, is not sound. 
He argues in the Vrttiprabhakara as follows : — What is the 
adjunct of Idvara ? (1) Is it bare nescience ? (2) Or, is it 

nescience which is conjoined with impressions ? (3) Or, is 

it residupl impression alone ? ( 1 ) If it be the first, then it 

contradicts the statement that Is vara is the reflection of 
intelligence in the nescience which is conjoined with the 
impressions of the intellect. (2) On the second alternative, 
it is useless to say that the reflection is in nescience which 
is conjoined with the impressions of the intellect. If it be 
said that the impressions of the intellect are admitted to be 
the attribute of nescience so that Isvarals omniscience may 
be accounted for, it does not stand to reason. By the 
presence of the sattva constituent in nescience itself I svara's 
omniscience is intelligible ; and so there is no need for the 
assumption of residual impressions. Moreover the impres- 
sions of the intellect cannot account for omniscience. Each 
of the impressions cannot be all-cognizant. Omniscience 
will be intelligible only when all the impressions go to 
constitute the attribute of nescience. This is possible only 
at the time of deluge, pralaya. Hence, to say that nescience 
qualified by the impressions of the intellect is the adjunct 
of Is vara is not sound. (3) If bare impression be the 
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adjunct of Idvara, (a) is the reflection in each of the 
impressions Id vara ? (b) or, is Is vara the reflection in all 
the impressions ? (a) On the first, since the impressions of 
the intellects of the jlvas are numerous there must be many 
Idvaras , and since each of the impressions has only the finite 
soul as its object, the reflection of intelligence in it cannot 
be omniscient, (b) If it be said that in all the impressions 
there is only one reflection and that is God, except at the 
time of pralaya, simultaneous existence of all the impressions 
is not possible. 

Therefore, the adjunct of Idvara is bare nescience. 
Even in the Pancadadi at other places rndya is declared to be 
the adjunct of Isvara. Nescience is the adjunct, and not 
the impressions of the intellect. By ‘ residual impression ’ 
what is meant here is the ,raW»a-constituent alone of 
nescience. It is called vasana so that it may be easily under- 
stood by the readers. Or it may be for the purpose of 
instructing that jiva and Id vara are non-different, that the 
nescience of sleep is said to be not different from the cosmic 
nescience. 


MOTE B 

Ni^caladasa criticizes the view that the anandamaya is 
Id vara. The internal organ which is qualified by the gross 
reflection in waking and dream is called vijnanamaya. The 
same vijnanamaya jiva in a subtle state in sleep is called 
anandamaya. If the anandamaya is Idvara, then in waking 
and dream there would be no Idvara , since from these two 
states the anandamaya is absent. And further, there must 
be a separate Idvara for every jiva in sleep. In all the 
Vedantic texts the jiva is vested with five sheaths. Vidya- 
ranya himself has declared so in the Pancakoda-viveka. 
Hence, if we accept the view that the Lord is the 
anandamaya , there would be conflict with the scriptural 
texts. 
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In the Mandukya Upanisad, omniscience and omni- 
potence are attributed to the anandamaya. But even thus 
it cannot be identical with the Lord. The intention of the 
Upanisad is this : The jiva is of three forms, Vidva, Taijasa , 
and Prajna ; and Id vara is also of three forms, Virat, 
Hiranyagarbha, and Avyakrta. Jiva- hood for the Hiranyagarbha 
and the Virat is declared in the Upanisads. The purport 
of the Mandukya Upanisad is to teach that the three forms 
of the jiva are not in reality different from the three forms 
of the Lord. And so, the attributes of Id vara, like 
omniscience, etc., are taught to be the qualities of the 
anandamaya as well. The purport of the Upanisad is not 
that the anandamaya is Isvara, but that both the jiva and 
the Lord are to be thought of as non-different. 
Vidyaranya’s intention is also the same. For, in the 
Brahmancnda, he declares that the sheath of cmanda is one 
of the sta tes of the jiva. 



Chapter Seven 

ELUCIDATION OF CONTENTMENT 

( TRPTIDI PA - PRAKARAtf A ) 

The Trpti-dipa is devoted to a description of calm 
contentment and supreme satisfaction that are consequent 
upon Brahman- knowledge. In its march from ignorance to 
enlightenment the self is said to pass through seven stages. 
The seventh and the final stage is the state of release where 
there is the supreme felicity, the peace of eternity. The 
present chapter gives us a glowing account of the final 
state of felicity as also of the steps that lead thereto. It is 
in the form of a commentary on the scriptural text which 
declares: “ If the purus a knows the self as ‘this am I’, 
then desiring what and for whose desire should it suffer 
along with the body ? ” 1 

The import of this scriptural passage is, in the present 
chapter, clearly explained, whereby it becomes patent how 
the one who is released in embodiment enjoys the state of 
satisfaction. 

1 

Nature of Creation 

As an introduction to the explanation of what the 
word ‘ puru§a’ stands for, an account of the nature of 
creation is given. Creation, according to Advaita, is 
illusory manifestation. It is neither real transformation nor 
production de novo. Maya is the prius of creation. It 
shows forth illusorily the jiva and the Lord as mere 
appearances. The jiva and the Lord are superimpositions. 


1. BU, IV, iv, 12. 
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and by them are all other things superimposed. Scripture 
declares : “ ( prakrti ) creates the jiva and the Lord as 
reflections ; it becomes both maya and nescience 2 Both 
the jiva and the Lord are non-real manifestations; they are 
the products of maya ; and in their turn they produce the 
entire universe. The macrocosmic universe which begins 
with the : thought ’ of the Lord and ends with his ‘ entry ’ 
in the form of the jiva is the product of the Lord. Scripture 
declares It thought : ‘let me become many ’,” 3 and 
then, “ the self having entered in the form of the jiva, ” etc . 4 
The cosmos has its origination in the Lord’s contemplation 
and finds its completion in the production of jlya-hood. 
Of the entire external world of animate and inanimate 
objects, the Lord is the artificer. Of the internal world of 
transmigratory existence which begins in the state of waking 
and ends in release, the jiva is the author. The jiva is the 
progenitor of its own microcosmic world. “ That jiva, 
being deluded by maya and depending on the body, creates 
everything. In waking it alone finds satisfaction in the 
manifold objects of enjoyment like woman, food, drink, 
etc. ” In the state of waking the jiva delights itself with 
external objects. “ Even in dream which is the world 
produced by its own maya, the jiva is the enjoyer of pleasure 
and pain . ” If in waking the jiva sports with the external 
world, in dream the sphere of its ravings is the internal 
world of fiction and fancy. “ During the time of sleep 
when everything is dissolved, it obtains happiness suppressed 
by tamas.” “And again due to conjunction with the deeds 
of the past birth, the same jiva dreams and wakes. The 
jiva who sports in these three spheres, of it, indeed, is the 
entire manifold born.” The jiva is tossed from one birth 
to another, from one state to another, like the weaver’s 

2. NUTU, 9. 

3. CU, IV, ii, 3. 

4. Ibid, VI, iii, 2, 3. 
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shuttle, without cessation. It lives in the cocoon of its own 
making. From death to death it travels by the force of its 
delusion. But when it frees itself from the shackles of 
ignorance, it is no more taunted by transmigration ; there 
is no longer any misery for it. “ That which shines in the 
world of waking, dream, sleep, etc., that Brahman I am; 
knowing thus (he) is released from all bondage.” Release 
which is brought about by knowledge is the end of trans- 
migration. Of the transmigratory life which begins in 
waking and comes to a close in release, the jiva is the agent. 
It forges its own bonds, and finally frees itself from its own 
fetters. 


2 

Purusa 

Having described the nature of creation, the meaning 
of the word ‘ purusa' is explained. The self of the nature 
of immutable non-attached intelligence is the locus of 
delusion. The same self as reflected in the intellect owing 
to reciprocal superimposition is spoken of in the sruti as the 
purusa. The bare jiva is not meant by the word ‘purusa’ . 
Th ejiva as based on the self alone is eligible for release, etc. 
In fact, no delusion is experienced without a locus thereof. 
When the jiva as conjoined with the locus-element takes 
hold of the delusion-element, it begins to have the conceit 
‘ I am the subject of transmigration \ The presentation of 
illusory silver is dependent on the substrateness of nacre. 
Only in conjunction with the this-element of nacre is the 
delusion-element of silver presented. But when the 
delusion-element is discarded, when the substrate becomes 
the principal factor of experience, then there is the realiza- 
tion as ‘ I am the non-attached intelligence-self’. 

It may be objected that as the non-attached self is not 
the object of the cognition ‘ I ’ it does not stand to reason 
to use the word c I ’ in respect of it. This objection is not 
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scmnd. The word £ I ’ has three senses. One of them is 
the principal and the other two are secondary. The 
principal usage of the word c I ’ is with regard to the - 
combined form of the immutable self and the reflection of 
intelligence. Due to reciprocal superimposition, the vulgar 
identify the immutable with the reflection, and designate 
this combined form as 4 1 ’. But those who know the truth 
discriminate between the permanent self and the perishing 
reflection. When they talk in terms of scripture they use 
the word 4 1 ’ in respect of the former. And in empirical 
usage they designate the latter as 4 1 ’. Though the same 
concept is used for both of them , they do not confound the 
two. When in empirical usage the enlightened say 4 1 go ’, 
etc., what they mean by the concept 4 1 ’ is the reflection of 
intelligence as distinct from the immutable self. But from 
the point of view of scripture they use the concept 4 1 ’ in 
4 1 am non-attached, I am the intelligence-self’, etc., only 
in respect of the bare immutable self. The denotation of 
4 1 ’ through secondary implication is the eternal self. 

It may be said that since knowledge as well as ignorance 
belong only to the reflection of intelligence and not to the 
self, it cannot be asserted of the self that it knows as 4 1 am 
the immutable ’ ; and that it is ridiculous to say that the 
knowledge 4 1 am the immutable ’ belongs to the reflection 
of intelligence, for the reflection is not the prototype, the 
shadow is not the substance. This objection is not sound. 
There is no reality for the reflection apart from that of the 
prototype. The reflection of intelligence is of the nature of 
the immutable alone. Since its being a reflection is only 
apparent, its immutability alone remains as the eternal 
reality. According to the abhasavada, the locus of the 
reflection of intelligence is the immutable intelligence defined 
by the internal organ. The reflection which is superimposed 
is not different from the substrate of superimposition. 
When the reflection-ness of the reflection is sublated, the 
immutable alone remains. Between Brahman and the immu- 
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table there is apposition in the principal sense ; and between 
the immutable and the reflection of intelligence there is 
apposition through sublatiom 

If it be said that even the cognition 6 1 am the immu- 
table ’ is illusory, since it belongs to the illusory reflection 
of intelligence, it is a contingence of the acceptable. When 
it is known that the rope-snake is unreal, the reality of its 
movement is nowhere admitted. If the snake be a fiction 
then its movement must also be a fiction and not a fact. 
When it is declared of the reflection of intelligence that it is 
illusory, its knowledge must also be illusory. Indeed, one 
cannot eat the cake and keep it too. 

It is no doubt true that even the cognition ‘ I am the 
immutable ’ is illusory. But this knowledge is quite efficient 
to remove transmigration and its attendant misery. Both 
the establisher and the sublater must belong to the same 
genus as their object. The dream-appetite can be satiated 
only by the dream-food. No amount of real food can satisfy 
the hunger felt in the dream. Similarly empirically felt 
needs can be satisfied only by empirical remedies, not other- 
wise. There is a saying in the world : “ Offer oblations to 
suit the yaks cl”. As is the ailment, so should the remedy 
be. An illusory disease can be removed by an illusory 
antidote. Dream is destroyed by the dream-created tiger. 
In the same way, knowledge, though illusory, is capable of 
destroying ignorance and its consequent misery of trans- 
migratory existence. There is no discrepancy whatever in 
the purusa, which is related to the immutable, discriminating 
itself from the immutable and cognizing as ‘ I am the 
immutable’. This is the truth taught in the scriptural 
passage by the word ‘ asmi ’ (I am). 

5 

Seven Stages 

The scriptural text speaks of the self as ‘ this ’ , because 
the self is to be immediately experienced. Just as we have 

13 



clear perception of the body as ! I am a brahmana'' etc., we 
should have cognition, more immediate than the immediacy 
of perception, of the self as ‘ I am the immutable self,’ etc. 
Sankara in the Upadesa-sahasri says : “ He for whom there 
is, like the cognition of the body, knowledge of the self 
which is the sublater of the body-cognition, is released even 
without his will .” 5 

If it be said that the word ‘ this ’ indicates the natur al 
immediacy of the self, let it be so ; since the self is the self- 
luminous intelligence, it is ever immediate. The immediacy 
and self-luminosity of the self do not really conflict with our 
ignorance of it. Mediacy and immediacy, knowledge and 
ignorance, both of them are intelligible in respect of the self. 
Once ten companions, after crossing a swollen river, counted 
themselves. The man who counted without reckoning 
himself counted only nine. Though his person was most 
immediate in existence to him, nay, identical in existence 
with him, he did not know that he was the tenth. A 
passerby who happened to observe the un-necessary 
commotion that prevailed among these comrades accosted 
them with the words : “ There is among you the tenth 
man ”. Then he addressed the man who counted and 
said “ you are the tenth The pilgrimage in ignorance is 
analogous to the travel of these comrades. Though the self 
is most immediate and intimate we are in thorough igno- 
rance with regard to it. The statement ‘ There is no self’ 
very common among the ignorant is comparable to the sobs 
and sighs of the man who counted and said ‘ There is not 
the tenth person ; he is not to be seen ’. This is a product 
of ignorance ; the learned call it the obscuration brought 
about by ignorance. The ten travellers not finding the tenth 
person began to weep and shout ‘ The tenth man was 
drowned in the river,’ etc. The crying, etc., of these 
comrades are referred to by those who know as ‘ projection 


5. Upadesa-sahasri, verse iii, 5. 
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a product of ignorance. The words of the passerby “ The 
tenth man is not dead ; he is here ” gave them mediate 
knowledge like the knowledge of heaven, etc. When the 
trustworthy person counted them and said pointing to the 
man who had originally counted ‘You are the tenth then 
there was immediate cognition of himself which put an end 
to the state of misery which they were in. There was mirth 
in the place of gloom, peals of laughter in the place of pain 
and misery. In the example given above seven stages are 
discernible : ignorance, obscuration, projection, mediate 
knowledge, immediate experience, the removal of misery, 
and contentment. These seven stages can be observed in 
the pilgrimage of the self. 

The reflection of intelligence with its mind attached to 
transmigration does not know the reality of its existence, 
namely, the self-luminous immutable. This is its ignorance 
of its own inner nature. This is the starting point of its 
progress to perfection. The reflection incidentally says : 
“ There is not the immutable ; it does not appear ”, and 
proceeds to assert : “I am the agent ; I am the enjoyer 
The former is due to obscuration, and the latter is due to 
projection. The existence of the self is first obscured, and 
then qualities like agency and enjoyership which are not 
inherent in the self are superimposed on the self. Either 
due to scriptural testimony or due to the grace of the 
preceptor there is at first mediate knowledge in the form 
“ The immutable exists ” ; and then through inquiry there 
results the immediate experience : “ I alone am the immu- 

table ”. These two are the fourth and the fifth stages in 
the quest for truth. When there is the immediate experience 
of the true nature of the self, there is the relinquishment of 
the assemblage of misery and pain like agency and enjoyer- 
ship ; and there dawn supreme happiness and divine 
contentment, for what is to be done has been done and what 
is to be attained has been attained. This is the two-fold 
fruit of the tree of knowledge — the removal of misery and 
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the reaching of bliss. These, then, are the seven stages : 
ignorance, obscuration, projection, mediate cognition, 
immediate experience, release from misery, and unex- 
cellabie bliss. These seven are the states not of the 
self, but of the reflection of intelligence, and in them are 
included both bondage and release. Of them, the first 
three, viz., ignorance, obscuration, and projection are 
together the cause of bondage. Ignorance is that state of 
indifference which exists prior to inquiry in the form ‘ I do 
not know’. Non-knowledge is the cause of the empirical 
usage of indifference. Inquiry conducted on wrong data 
yields the conclusion ‘ The self does not exist ; it does not 
appear’. This empirical usage of what is contrary to truth 
is the product of obscuration. The form of the reflection of 
intelligence which possesses two bodies is called the projec- 
tion. The host of misery, like agency, etc., called transmi- 
gration which is the cause of bondage, is the product of the 
projection of ignorance. Although both ignorance and 
obscuration are established prior to projection, they belong 
to projection alone, and not to the self. Even prior to the 
actual production of projection there is its impression ; hence 
there is no contradiction in stating that ignorance and 
obscuration are the states of projection, i.e., the reflection 
of intellig ence. It cannot be objected that since ignorance, 
etc., are superimposed on Brahman they are the states of 
Brahman, for all states — not only these — are superimposed on 
Brahman alone. If it be said that the states subsequent to 
projection as expressed by the statements, “ I am the 
transmigrating individual ; I am enlightened ; I am free 
from misery; I am contented ”, appear to be inherent in 
the jiva and not in Brahman ; then even the prior states of 
ignorance and obscuration, “ I am ignorant ; the existence 
and presentation of Brahman are not seen by me,” etc., 
appear certainly to be inherent in the jiva. Equally with 
the other states even ignorance and obscuration seem to be 
dependent on the jiva. The preceptors have taught that 
Brahman is the abode of ignorance because it is the substrate 
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of the latter. Ignorance is here declared to be the state of 
the jiva because of the conceit of the jiva in ignorance. 

The twofold knowledge — mediate and immediate — 
removes ignorance ; and with the destruction of ignorance 
perish its products, the two kinds of obscuration : “ It does 
not appear; it does not exist ”. By mediate knowledge is 
destroyed the cause of the obscuration of the existence of 
the self; and by immediate experience is removed the 
other obscuration, namely the non-appearance of the 
self. Since the superimposition of the jiva - hood is discarded 
with the destruction of obscuration, the entire trans- 
migration — misery which is another name for it — ’Consisting 
of agency, etc., is removed without a trace. When, 
thus, all misery is dispelled and the self’s nature of 
eternal freedom is revealed, and as there is not even the 
remotest possibility of the revival of misery, there is 
unexcellable bliss, unalloyed happiness. 

A discussion of the seven states had to be entered upon 
because the scriptural text which is being commented on in 
the present chapter purports to teach that immediate 
experience and removal of misery are dependent on the jiva. 


4 

Mediate and Immediate Knowledge 

It was said that the significance of the word “ this ” is 
to indicate that the self is the content of immediate expe- 
rience. The meaning of immediacy here is twofold. The 
self is said to be immediate because it is self-luminous ; it is 
a content of immediate experience because it is cognized by 
a mode of the intellect. Immediacy in the sense of the 
self-luminosity of the self does not conflict with the mediate 
cognition of the self. The self does not cease to be self- 
luminous when it is mediately cognized; for even the 
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mediate cognition is of the form that the self is self-luminous. 
When there is not the cognition “ I am Brahman ”, but when 
there is the cognition “ Brahman exists ”, it is called mediate 
knowledge. This mediate knowledge is not illusory, because 
its sublation cannot be demonstrated. It can be sublated 
only by the evidence which says, “ Brahman does not exist ” ; 
but such evidence is nowhere found. Hence it is wrong to 
maintain that mediate knowledge is illusory. If it be said 
that the mediate knowledge is illusory because it does not 
have the specific nature of Brahman for its content, then even 
the cognition of heaven whose content is only the general 
form as “ heaven exists ” and not the specific form as “ this 
is heaven ” must be illusory. Then it may be said that 
mediate knowledge is illusory because it has for its content 
Brahman which is the content of immediate experience. 
This is not true. Even the mediate knowledge does not 
present Brahman to be mediate. The knowledge under 
discussion is said to be mediate because it does not give us 
direct intuitive experience of Brahman in the form “ This 
is Brahman ”. If it be said that mediate knowledge is illusory 
because it does not apprehend an element of its content, 
then even the cognition of pot, etc., must be illusory because 
the entire: pot is never perceived. Though unlike the pot 
Brahman is without parts, it seems to be endowed with parts 
which are ultimately to be excluded. The elements or parts 
which are to be excluded are the element of non-existence 
and the element of non-appearance. The former is removed 
by mediate knowledge and the latter by immediate 
experience. That a content, though immediate, can be 
mediately known is well exemplified by the story of the ten 
travellers. When the trustworthy person tells the travellers 
that there is the tenth man, he is not deluding them. 
Similarly, the statement “ Brahman exists” is not erroneous. 
In both the cases there is the obscuration of ignorance. 

A bare statement yields only mediate knowledge. But 
when the meaning of the statement is inquired into, the 
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specific nature of the content becomes explicit with the 
result that there arises immediate experience. When the full 
purport of the sentence “ The self is Brahman ” is cognized 
after a thorough inquiry, Brahman becomes the content of 
immediate experience. In the example of the travellers also 
we find that there is the experience of the immediate pre- 
sence of the tenth person only after an enquiry. When the 
trustworthy person is questioned as to who the tenth man is, 
he counts all the ten and reveals to them the tenth man who 
was all the time there alone. The cognition which is thus 
obtained after inquiry is never destroyed. No longer could 
the travellers harbour the belief that one of them had 
perished in the floods. Similarly, in the case of Brahman 
there is at first the mediate knowledge of its existence from 
the scriptural statements like, “ In the beginning this was sat 
alone one only without a second ”, etc. Then, the major 
texts like ‘That thou art’, when their purport is clearly 
understood, reveal the immediacy of Brahman. Never more 
does this knowledge that the self is identical with Brahman 
attain inconstancy. Since the immediacy of Brahman is well 
established, there is no fear of losing the intuitive experience 
of Brahman. That there is mediate knowledge from mere 
statement and immediate knowledge from the statement 
whose meaning has been inquired into is illustrated in the 
episode of Bhrgu of the Taittiriya Upanisad. Understanding 
Brahman , at first, mediately through its characteristic of 
being the cause of origination, etc., Bhrgu came to have 
immediate experience of Brahman through a searching and 
prolonged inquiry. Though, in this case, Bhrgu’s parent 
did not instruct his son in the words “ That thou art”, etc., 
he pointed out to him the field of inquiry, namely, the five 
sheaths. Through repeated inquiry into the nature of the 
sheaths, Bhrgu came to realize that Bliss is Brahman and that 
the self is identical with Brahman. After declaring ‘ reality ’, 
‘ knowledge ’, and ‘ infinity ’ to be the essential characteristics 
of Brahman , scripture shows that the same infinite Brahman 
is to be known as lying in the cave of the sheaths. 
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The episode of Indra in the Chandogya Upanisad is a 
similar instance in point. Indra, after knowing mediately 
the characteristics of the self as indicated in the passage, 
“ That self which is devoid of defect, rid of the ravaging 
effects of age, free from death and misery, etc.,” approached 
his preceptor four times with a view to acquire intuitive 
experience of the self. The Aitareya Upanisad indicates 
Brahman mediately in the passage “ In the beginning, this 
was the one only self; nothing else existed”, etc., and later 
by the method of superimpositions and subsequent removal, 
the Upanisad imparts an intuitive experience of Brahman as 
being of the nature of intelligence. Mediate cognition of 
Brahman results from all the minor texts of scripture ; from 
the inquiry into the purport of the major texts is derived the 
immediate experience of Brahman. This view is not with- 
out support from the preceptors and pioneers of Advaita. 
Sankara in his Vakyavrtti states that the major texts are for 
the sake of the establishment of the immediate experience of 
Brahman. Hence it is wrong to contend that the major texts 
do not yield immediate insight into the truth. Through 
inquiry into the purport of the major texts one realizes the 
identity between the self and Brahman. The intelligence 
defined by the internal organ which is the abode of the word 
and concept of £ I ’ is indicated by the word ‘ thou ’ in the 
major text. Isvara who is defined by may a, who is the 
source of the world, whose characteristics are omniscience, 
etc., who is conditioned by the quality of mediacy and who 
is of the nature of reality, etc., is indicated by the word ‘that’. 
When we consider merely the expressed senses of the two 
words we find that they contradict each other. To one and 
the same object we would then have to attribute both imme- 
diacy and mediacy, finitude and infinitude. Hence, discard- 
ing the first meanings of the words, we must probe into their 
secondary implications. The kind of secondary implication 
which is applicable to the major texts like ‘ That thou art ’ 
is that which is obtained by relinquishing a part of their 
primary meaning. As in the case of the judgment ‘ This is 
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that person in respect of the major texts also the exclusive- 
non-exclusive implication is to be resorted to. In such cases 
as these, the express sense either of the related or of the 
qualified is not intelligible. The sense of the major texts is 
declared by the learned to be the impartite reality which is 
of the one consistency of intelligence. The inner intelligence 
which shines as the witness of all intellects is the self which 
is unexcellable bliss. There is no other entity besides it. It 
is all-that-which-is. When in this manner there is the cog- 
nition of the identity between the self and Brahman, then 
alone is removed the non-Brahmanhood of the sense of £ thou ’ ; 
and as a consequence, the mediacy of the sense of ‘ that ’ 
ceases. When the non-Brahmanhood of c thou ’ and mediacy 
or remoteness of ‘that’ are removed, there is gained the 
intuitive insight into the nature of the self which is the full- 
ness of bliss, the sole reality which is without a second. 
Those who assert that there is only mediate knowledge from 
the major itexts do not really know the purport of scripture. 
They are quack doctors of philosophy, not real knowers of 
the truth. 1 Setting aside the final doctrine of scripture, it 
may be argued that logic tells us that from a sentence only 
mediate cognition results ; that, for example, from a state- 
ment about heaven we get only an inferential knowledge 
about heaven. The argument takes the following syllogistic 
form : The major text gives only mediate knowledge ; 
because it is a sentence ; like the sentence about heaven. 
This syllogism is not valid, for the probans is inconstant in 
the case of the tenth man in the episode of the travellers. 
From the statement “You are the tenth man ” there 
certainly jresults immediate knowledge. Hence, it is not 
established that because the major text is a sentence it yields 
only mediate knowledge. It may be said that if the jiva, 
which is itself immediate, desires the immediacy of Brahman, 
the established immediacy which is inherent in it may perish. 
But this fear is without any ground, because what the 
opponent regards as a defect is really a contingence of the 
acceptable. The individuality of jiva is not desired to be 
14 
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maintained. On the contrary, it is the destruction of its 
individuality that is sought after. 

It may be said that the immediacy of the jiva is 
intelligible because the jiva is defined by an adjunct, but 
not that of Brahman because Brahman is devoid of adjuncts. 
This objection is not valid. That Brahman is devoid of 
adjuncts is not established. The cognition of Brahman has 
for its content only that which is defined by adjunct. Until 
there is final freedom from the shackles of the body, the 
adjuncts are not removed. The difference between the 
adjuncts respectively of the jiva and of Brahman is this, that 
while the jiva is conjoined with the intellect, Brahman is free 
from such conjunction. Conjunction with the intellect is 
the adjunct of the jiva, while non-conjunction with the 
intellect is the adjunct of Brahman. Now, it may be asked : 
“A positive fact like the conjunction with the intellect 
is certainly an adjunct ; but how is a negation such as the 
non-conjunction with the intellect an adjunct?” To this 
objection, the reply is : the definition of adjunct is this : 

£ That which is the cause of difference which exists so long 
as the product lasts is an adjunct This definition applies 
equally to the affirmation and the negation of the con- 
junction with the intellect. As is affirmation, so is negation 
an adjunct. Gold is no doubt different from iron. But 
there is little difference between them when they become 
the fetters of a man. Conjunction as well as non-con- 
junction with the intellect are adjuncts in so far as both of 
them serve to differentiate the jiva from Brahman. 

That negation is not bare negation, that equally with 
positive assertion it is instrumental to Brahman- knowledge is 
declared by all the preceptors of Advaita. The function of 
the Vedantas is twofold, i.e., through the exclusion of the 
not-that and through direct affirmation. The exclusion of 
the not-self is as essential as the positive assertion about the 
self. A contention may be raised here : “ If the Vedantas 
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teach Brahman through excluding the universe, how could 
there be the cognition through apposition in the form ‘ I am 
Brahman ’, since the sense of ‘ I ’ which falls on the side of 
the not-self is also to be excluded? ” To this contention the 
reply is : Since only a part of the sense of ; I ’ is relinqui- 
shed, the statement ‘ I am Brahman ’ is quite intelligible 
through exclusive-non-exclusive implication. By renouncing 
the internal organ, the intelligence-witness-self which 
remains, is seen to be of the nature of Brahman. In the 
statement ‘lam Brahman\ by the word * 1 5 is meant the 
self which is free from conjunction with the internal organ. 

5 

Brahman-knowledge: Pervasion by Intellect 

The witness, though self-luminous, is in common with the 
other things pervaded by a mode of the intellect alone. 
Nor is this tantamount to the relinquishment of the final 
doctrine of the self-luminosity of Brahman. The authors of 
the sacred teaching have excluded only the pervasion by 
the fruit, namely, the reflection of intelligence in the mental 
mode. Not the reflection, but the mental mode is capable 
of apprehending the self. The not-self is apprehended both 
by the mode and by the fruit, the reflection of intelligence, 
which is present in the mode. By the mode of the intellect, 
ignorance is destroyed ; by the reflection of intelligence the 
pot is presented. But in the case of Brahman , though for the 
sake of the removal of ignorance the pervasion of the mode 
is required, there is no necessity for the reflection since 
Brahman shines by its own light. It is a light that was never 
on sea or land. It lends its lustre even to the luminaries of 
the firmament. The reflection of intelligence is important 
to illumine its prototype. For the perception of pot, etc., 
both the light of the eye and the lamp-light are required ; 
but for the perception of lamp none except the eye is needed. 
As in the mode that apprehends the pot, etc., even in the 
mode which is of the form of Brahman there is present the 



reflection of intelligence. But in the former case the reflec- 
tion which is not identical with the pot manifests the pot, 
while in the latter instance the reflection does not appear to 
be different from Brahman. Like the lamp-light in the 
presence of the noon-day sun, before the mighty effulgence 
of Brahman the borrowed light of the reflection fades into 
nothingness. Need it then be said that it is powerless to 
produce in Brahman the excellence called manifestation ? 
The text “ Knowing that to be distinctionless, infinite, 
devoid of probans and example, not the object of the instru- 
ments of knowledge, and beginningless, the enlightened are 
released” 6 declares of Brahman that it is not pervaded by 
the fruit. The word ‘ aprameya ’ indicates that Brahman is not 
apprehended by the reflection. The text “ By the mind 
alone is this to be attained ; there is no plurality whatso- 
ever” 7 clearly states that Brahman is pervaded by the mode 
of the intellect. 

6 

Need for Repeated Inquiry 

It was said that the Brhadaranyaka text which is being 
commented on in the present chapter attributes to the jiva 
the states of immediate experience and removal of misery. 
The words “ If he knows the self as ‘ this am I ’ ” indicate 
the direct experience of the nature of Brahman. Though 
immediate experience is the legitimate result of the study of 
the scriptural texts, hearing or studying them once is not 
enough. The sutrakara says (IV, i, 1) that ‘Repetition (of 
the mental functions of knowing, meditating, etc., is required) 
on account of the text giving instruction more than once.’ 
Repetition is needed in order to deepen the knowledge once 
gained. Sankara says, “ Hearing, etc., along with calmness, 


6. Amrtabindu Upanisad. 

7. KA U, iv, 1 1 . 
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etc., are to be practised in such a way that the knowledge of 
the sense of the sentence 4 1 am Brahman becomes firm. 
For various reasons the knowledge from the scriptuial texts 
once heard or studied is prone to be weak. First, there 
is a variety and multiplicity of scriptural texts which may 
give rise to doubts. Secondly, since the sense of the major 
texts which is of the form of the impartite non-dual Brahman 
is non-empirical, there may arise a sense of its impossibility. 
Lastly, the conception of the contrary in the form of conceit 
like agency, etc., tends to weaken the knowledge of the truth 
once gained. As these three factors work in concert to make 
.Brfl/wzflw-knowledge appear slender and superficial, to match 
their strength scripture must be studied over and over again. 
Repeated ‘hearing 5 serves to dispel all doubts as to the 
intentions of scripture. In the section dealing with works, 
due to differences among sub-sections and differences among 
desires, various works are enjoined. From this it may be 
inferred that even in the section about knowledge conflicting 
statements are to be found. I o remove such a possible 
doubt, repeated study is necessary. Hearing or study is the 
cognition that for the entire Vedantas the sole purport is 
Brahman. In the Samanvayudhyaya of the Brahmasutra the 
nature of hearing is clearly explained. Manana or reflection 
is the process of making the meaning of the Vedantas 
intelligible by finding out adequate arguments. Reflection 
removes the contingence of the impossibility of the sense of 
Vedanta and presents it as a perfect possibility. This is 
declared m the second chapter of the Brahmasutra. Due to 
long practice ranging over a period of innumerable births 
there arises every moment the cognition that the body is the 
self; similarly also the notion that the world is real. Such 
conceptions of the contrary vanish when there is one-pointed 
meditation. This is achieved, even prior to the instruction 
about the truth, through meditation. That one-pointedness 
of the mind is the result of meditation is patent from the 
fact that the enquiry into meditation on the qualified 
Brahman is found in the sacred teaching of the Vedanta. 
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If a person has not practised meditation prior to the 
instruction about Brahman, in his case the notions of the 
contrary are removed by the practice of Brahman, i.e., by 
pondering over the truth of the identity between Brahman 
and the self. The wise call that to be the practice of 
Brahman which consists of thinking about Brahman, hearing 
about Brahman, and speaking about Brahman. The sruti 
enjoins that a brahmana who is a hero in the realm of the 
spirit should know Brahman and gain steadiness in that 
knowledge, and that he should not fritter away his energy 
in directing his thoughts to other things. His whole 
attention must centre round the self. Lord Krsna strikes 
the same note when he says in the Gita : “Those people 
who think of me and meditate on me without interruption, 
to them who are steadfast I convey what they lack and 
preserve what they already have. ” 8 Both scripture and 
the traditional code enjoin the constant one-pointedness of 
the intellect in the self so that the conceptions of the 
contrary may cease. Those are conceptions of the contrary 
which, obscuring the real nature of things, project the 
cognition of their contraries. When a youth regards his 
parent as his foe, he is harbouring in his bosom the 
conception of what is contrary to truth. The ultimate 
truth is that the self is not the body and that the world is an 
appearance. The conception of the contrary of this truth 
is that the body is the self and that the world is absolutely 
real. Since this conception is destroyed only by the 
conception of the truth, the distinction of the self from the 
body and the illusoriness of the world must be constantly 
meditated upon. It may be asked whether there is not any 
rule to be observed in conceiving the nature of the self as 
distinct from the body and contemplating the illusoriness 
of the world, as there is in chanting of spells or meditation 
on the visible image. The reply is that there is no rule 


8. Gita, ix, 22. 



ELUCIDATION OF CONTENTMENT 


111 


whatever in regard to contemplating the real, for this 
contemplation has a visible fruit. Chanting of spells and 
meditation on an image have for their fruit some unseen 
results. Hence, they are governed by rules and regulations. 
But Brahman-kno'Nl&dgz is not a hypothetical fruit like the 
attainment of heaven. It is, like the activity of eating, 
conditioned by no hard and fast rule. A man who is 
hungry does not care for conventions. He is not bound by 
rules as the man who chants the spells is. The only aim 
of his endeavour is to appease his appetite. He may eat or 
not eat ; or he may indulge himself in some other activity ; 
but all the same his only object in view is to satisfy his 
hunger. Chanting of spells is not like the activity of eating. 
Chanting is governed by rules which, if not observed, lead 
to obstacles. If the chanting be done in a way quite 
contrary to the rule, great harm is wrought. Instead of 
beneficial effects, baneful results are reaped. The concep- 
tions of the contrary, on the other hand, are, like hunger, 
the cause of visible misery. To vanquish this misery any 
means can be employed without any regard as to rules and 
regulations. The means to the vanquishment of misery 
was pointed out already. It is the thinking, hearing, and 
talking of Brahman. Even in the case of steady concentra- 
tion on Brahman there is not the compulsion that the mind 
is to be quelled, as there is in the case of meditation on 
visible image, etc. Meditation is defined as the uninterrupted 
flow of the mind which has for its sphere, the visible image. 
Here the strict rule is that there should not be vacillation 
in the mind. Patahjali defines yoga as the process of 
controlling the modifications of the mind. Mind-control is 
of prime importance in meditation. Meditation is the 
technique of mind-control. The mind is noted for its feverish 
activity and propensity for wandering. The shafts of the 
mind are swifter than even the cyclonic wind and the 
speed of the light-waves. The mind is often compared 
to a maddened monkey drunk deep of the intoxicant of 
desire and roaming in the wilds of sense-objects. Arjuna 



112 


PAN CAD AS' I 


reflects this idea when he says to Krsna in the Gita : 
“ Verily, the mind, O Krsna, is restless, turbulent, strong, 
and unyielding ; its control, like that of the wind, I consider 
to be very hard to achieve .” 9 Difficult though it be, it is, 
nevertheless, possible to curb the current of the mind. The 
flow of the mental stream can be arrested by constant effort 
and continued endeavour. Vasistha in the Vasistha says to 
Rama that the control of the mind is more difficult to 
achieve than emptying the ocean, unearthing the mighty 
Sumeru, or extinguishing a raging conflagration. The 
achievement of this difficult feat, namely the control of the 
mind is the raison d’etre of meditation. In the contemplation 
of Brahman , however, there is nothing to be compelled, no 
force whatever. Not only is there no restriction with 
regard to thinking, talking, etc., of Brahman ; a raw mind is 
struck with wonder at the variety of ways in which the 
nature of Brahman has been declared in stories and scrip- 
tures. But from the path, stories do not deflect him, 
whose mind has culminated in the cognition “ The self 
alone is intelligence ; the world is illusory.” The roots of 
knowledge which support him are too firm to allow him to 
be tossed by every passing gust of desire. But strong as the 
roots are, the tree is uprooted by the stronger storm. The 
operations of agriculture, merchandise, menial service, etc. , 
activity in the spheres of poesy and logic and such other 
occupations distract the mind from contemplation ; for these 
avocations do not remind one of the truth. They tend 
more to obscure the real than reveal it. Activities like 
eating, etc., do not, however, impede the progress of the man 
who contemplates the self. They do not totally throw the 
self into the limbo of oblivion. They are not incompatible 
with the contemplation of the self. Even if the flow of 
contemplation be interrupted for a moment, subsequently 
it regains its former swiftness. There is nothing very 
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harmful in the bare forgetting of the truth for a while. The 
acme of misery lies in the conceptions of the contrary. 
Though the activities like eating, etc., may be the cause of 
forgetting the truth for a time, they do not project the 
contrary notions ; and as the memory of the truth follows 
immediately after the cessation of such activities, there is no 
lease of life given to the notions of the contrary to protrude 
themselves. But indulgence in logic, etc., are not on a par 
with activities like eating, etc. For the man who practises 
the other arts there is no need for remembering the truth. 
Since poesy, etc., are contrary to the knowledge of the truth, 
they subvert what is true and distract their votary from the 
path of true knowledge. “ Know that one self alone ; leave off 
all other speech ; it is the bund of immortality, ” 1 0 declares 
a scriptural text. “Do not ponder over many words. 
It is only the exhaustion of speech . 5,11 Distracted attention 
would lead one nowhere. All activities must cease if 
Brahman - knowledge is to be made unshakable. Learning 
of scriptures other than the Vedantas does not help the 
seeker after truth. On the contrary, it pulls him down, 
serving only as a dead-weight. Food, etc., cannot be given 
up, because without them the jiva cannot live. This is not 
the case with non-Vedantic study. Such study lures the 
aspirant very easily away from Brahman- knowledge. The 
contention that house-holder saints like Janaka were knowers 
of Brahman , though engaged in the management of worldly 
affairs, is not relevant. They had attained perfection in 
jBra/zmtfft-knowledge. Like the rock of ages, they stood firm 
and fixed in the knowledge of the self ; and no allurement 
would be powerful enough to draw them away from their 
post. But those who are only on the way to perfection 
should not expose themselves to this hazard. A growing 


10. MU, II, ii, 5. 

11. BU, IV, iv, 21. 
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plant reqjuires a fencing, whereas a stately tree can rely on 
its own resources. 


7 

Knowers of Brahman and World Affairs 

The knowers of Brahman engage themselves in the 
affairs of the world, knowing full well that the world is 
illusory. Their action is caused by their past deeds which 
have begun to bear fruit. Unconcerned, they do what 
prarabdha goads them to do. Though in the world, they 
are not of the world. Holding their heads in solitude, they 
delegate their hands to society. They are not affected by 
the effects of their deeds. Their deeds may even appear to 
be wrong and questionable. They may appear to act in 
undesirable ways. But their actions are not intended by 
them ; apd they are in no way hindered by their occupations. 
Karma is imperious in its course. There is none who can 
oppose ijs current. Those who know that prarabdha can 
be destroyed only by enjoying its effects submit to it without 
being scorched by its heat. The enlightened and the 
ignorant alike have to reap the consequences of their 
prarabdha. Both have to walk in a path strewn with thorns. 
But while the enlightened walk with shoes on, the ignorant 
have no such protection to enable them to pass unhurt. 
The vulgar are led astray by their whimsical moods, whereas 
the wise regard themselves as witnesses and not victims of 
their moods. Two travellers wend their way on the same 
road ; and both of them are equally fatigued. One of them 
knows that the destination is near, and so he quickens his 
pace in the hope of reaching it soon. But the other is 
heavy of heart, and not knowing that his place of rest is 
nigh, he plods on with dragging steps. 

The person who has well intuited the self is not 
troubled by the notions of the contrary. The Brhadaranyaka 
text speaks of such a person when it says, ‘ desiring what 
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and for whose desire should he suffer along with the body’. 
Where there is the cognition of the illusoriness of the world, 
there is no room for the distinction of the subject who 
desires and the object of desire. When the utter bankruptcy 
of the world is realized, the trinkets of the world cease to 
bear any fascination for man. And if there be no subject 
to desire and no object to be desired, all misery comes to 
an end, like the lamp unfed by oil. A man who knows the 
truth about the fata morgana is not bewildered by it. 
The exquisite world of fancy created by the magician does 
not lure those who know it to be such. Without being 
deceived by it, they cast a smile at its exquisiteness and 
unreality. .Similarly the man who understands through 
inquiry the adventitious and apparent character of the 
beauties of the world does not set any value on them. 
Beholding their defects, he desires to relinquish them. That 
the world is full of misery is patent on its very face. 
There is misery in gathering the objects of the world ; 
there is misery in preserving them. When they perish there 
is misery again. The world is miserable through and 
through. The things which we regard as the most beautiful 
in the world are not really beautiful. Even the most 
ravishing woman in the world is no more than a mass of 
flesh and a bundle of bones. Defects and ugliness of the 
things of thp world such as these are clearly indicated in the 
scriptures. A man who constantly ruminates over them 
can never be deluded. He is not caught in the meshes of 
maya ; and there is no misery for him. If there be a 
discernment of the defects of the worldly objects, there 
cannot arise any desire to enjoy them. A person, though 
harassed by hunger, does not long to eat poisoned food. 
If even thfe person who is extremely hungry should shun 
poison, ho\y could a man who is satiated with sweet dishes 
ever think of taking it ? He who has drunk deep of the 
nectar of Brahman- knowledge, how can he long for a sip of 
hemlock from the fatal cup of the world ? 



If at any time the jnanin should desire for sense- 
enjoyments owing to the presence of prarabdha, he would not 
enjoy them with any satisfaction or ardour. He would 
approach them with supreme discontent ; and his relish is 
comparable to that derived from having to eat the faeces. 
A house-holder saint who has faith in the teaching of 
scripture and in the words of the preceptor, though 
experiencing the objects of the world, does not attach him- 
self to them. He feels sorry that his karma has not yet come 
to an end, and goes about his business without any liking 
for it. The discomfort which the jnanin feels is not a 
burning born of samsara ; on the contrary, it is the expression 
of his non-attachment, of his aversion for the objects of the 
world. The samsarika heat is the product of illusory 
cognition. Ignorance is the source of the misery of trans- 
migration. The jnanin who has transcended nescience is 
not affected by the ruffle of the empirical life. If he be 
discomfited at any time, it is due to his dislike for the 
objects of sense. That he is not in tune with the enjoyment 
of the world is patent from the fact that he gets disgusted 
with it very soon. Desires do not multiply in his case. 
Desire is like a burnt seed, impotent to produce the sprout. 
In the case of the ignorant, desires do not die with enjoy- 
ment. Fulfilled desires bring in fresh ones. Like fire fed 
by fuel, they grow from more to more. But enjoyment 
which is combined with discernment does not breed fresh 
desires. The sun of knowledge scorches the seed of desire, 
making it ineffectual to sprout forth and yield fresh fruits. 
A thief does not deceive a friend who knows him to be a 
thief. The jnanin knows the treachery of desires, and he is 
not victimised by them. He becomes the master of desires, 
and not their slave. His mind which is controlled by 
contemplation does not run after the objects of sense. 
A modicum of sense-enjoyment seems mountain-like to him. 
A prince who is freed from captivity is satisfied with a 
village given to him. But a king who is not pestered by 
foes casts his greedy eyes on neighbouring principalities. 



ELUCIDATION OF CONTENTMENT 


117 


The jnanin is a man who is free from the prison-house of 
the world. Even an insignificant portion of worldly enjoy- 
ment suffices to satiate him. 

8 

Prarabdha : Three Kinds 

“ Now, if the enlightened see only defects in the objects 
of the world, how could prarabdha evoke in them desire for 
enjoyment ? ” The reply to this will be clear when we 
realize that prarabdha is of three kinds: (1) that which 
generates desire, (2) that which yields enjoyments, even 
though not desired, and (3) that which originates enjoy- 
ment due to the desire of another. 

The pilferer, the glutton, and the adulterer know that 
their respective acts would only lead to disaster. But 
driven by the force of the prarabdha which generates desire 
they indulge in activities which undermine them. Such 
deeds cannot be prevented even by the Lord. For the 
Lord himself has declared in the Gita : “ Even a man with 
knowledge acts in accordance with his nature ; the creatures 
pursue nature; what can restraint do?” 12 All men act 
according to the impressions of their past deeds, both good 
and bad. Even the Lord does not prevent the course of 
prakrti. The prarabdha will end only when its force is spent. 
If there be any other way by which it can be discarded, 
then personalities like Nala, Rama, and Yudhisthira would 
not have subjected themselves to hazards and hardships. 
Nor is non-intervention on the part of the Lord incom- 
patible with his omnipotence ; for even the determinate 
nature of prarabdha is a necessary element in the scheme of 
the Lord. 


12. Gita, iii, 33. 



That there is a kind of prarabdha which is preceded by 
non-desire is evident from the conversation between Krsna 
and Arjuna. Arjuna asks Krsna : “ Prompted by what 
does the; purusa walk in sin, even without his desire, 
O Varsijeya, as if impelled by force?” To this Krsna 
replies : “ It is desire, it is anger, born of the constituent 
of rajas : of great appetite and very sinful ; know this here 
to be the foe. ” 1 3 It is the drive of desire which goads a 
man to action even without his will. It drags him to sinful 
ways and degrades his moral sense. Natural tendencies 
and propensities compel man to conform to them even 
against his wishes. Krsna declares in the Gita “Bound, 
O son of Kunti, by your own deeds, born of your own 
nature, ypu shall helplessly do out of delusion what you 
(now) desire not to do . 5,1 4 

The nature of the prarabdha which yields consequences 
due to thb desire of another is as follows : when a particular 
act is neither desired nor undesired by the agent, it so 
happens sometimes that the agent is obliged to do that act 
in deferehce to the wishes of another person. This is a case 
of the prarabdha which is preceded by the desire of another. 
The deeds of the enlightened one fall under this category. 
He knows the defectiveness of the world, and yet he is 
obliged tb act. 


Brahman - knowledge and Prarabdha 

“ If desire due to prarabdha be natural even to the 
knower of truth, why then does the Brhadaranyaka text 
deny the possibility of desire in his case in the words 
‘ desiring what ’, etc. The text unambiguously declares the 
non-existence of desire in him who knows the truth. How 


13. Gita , iii, 36-37. 

14. Gita, xviii, 60. 
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can this assertion be reconciled with the fact that he comes 
to possess desires due to the residual effects of his prarabdha ? ” 
To this objection the reply is : the Brhadaranyaka text does 
not deny the existence of desires in the case of one who 
knows the truth. It declares only the sublation of desires. 
Desires there are even for the enlightened ; but they are 
unproductive of further effects. Like fried grains, they 
are impotent to produce fresh shoots. The desire of the 
knower is unproductive because he knows the unreality of 
the object of his desire. Just as fried grains are useful for 
eating and not for sprouting, the desires of the knower of 
the truth give him a little enjoyment, but they do not entail 
in their train any more of their kind. The deeds which 
have begun to bear their fruit perish when they have borne 
their fruit. Since prarabdha is the cause only of enjoyment, 
it dies with the destruction of its product. There can be 
misery only when there is the delusion that the object of 
enjoyment is real. The person who possesses true know- 
ledge is devoid of such delusion ; and hence he is not 
worried by his prarabdha. The delusion that the object of 
enjoyment is real is of the form : “ Let not this enjoyment 
perish. Let it increase more and more. Let there be no 
obstruction to it. On account of it I am, indeed, 
fortunate. ” This delusion is overcome by the knowledge 
which enables a person to transcend both likes and dislikes. 
Though enjoyment is common to the enlightened and the 
ignorant alike, the latter come to grief while the former do 
not. The deluded people are very much grieved because 
they wish for impossible things. They desire the perma- 
nence of things which are impermanent. They wish to 
squeeze happiness out of the objects of enjoyment which 
are by nature the source of misery. The wise men, on the 
contrary, know the illusoriness of sense- enjoyment. With- 
drawing their desires from sense-objects, they enjoy only 
such of those which are the result of their prarabdha and do 
not come to grief. Observing the world to be of an 
impermanent and indeterminable nature, comparable to 
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the dream and the fata morgana, how can the knower of 
truth be attached to it? Who, except those who are 
perverse, will drink poison after knowing its fatal conse- 
quences ? The man who watchfully experiences both 
waking and dream should constantly ponder over the points 
of similarity between them. The world is no better than a 
dream. When the fictitious character of the world is well 
cognized, attachment to the objects of the world ceases 
along with the cessation of the cognition of reality in 
them. 

“ If the knower of truth knows that the world is but 
an illusory appearance, if he sees no reality in the objects of 
sense, how is enjoyment possible to him ? The enjoyment 
of a thing is dependent on the knowledge of the thing to be 
real. The cognition of the unreality of a thing and the 
enjoyment thereof are mutually incompatible. ” The reply 
to this objection is that the enjoyment of an object is not 
dependent on the object being real. There can be the 
experience of illusion even after the knowledge of its 
illusoriness. The fata morgana appears equally to those who 
know its unreality and to those who take it to be real. The 
enjoyment born of prarabdha does no harm to him who 
does not forget that “this world of duality is, like the 
magician’s world, indeterminable in nature. ” There is 
the restriction that true knowledge gives us the clear 
memory of the illusoriness of the world. But there is no 
rule that it is incompatible with the enjoyment of one’s 
prarabdha. The obstinacy of prarabdha is in compelling the 
jiva to enjoy pleasure and suffer pain, and not in postula- 
ting the reality of the objects of enjoyment. Knowledge 
and prarabdha are not contradictories, since they have 
different contents, like the colour and taste of a substance. 
The magical feat is witnessed even by him who knows it to 
be fictitious. If prarabdha occasions the reality of the world 
and then produces enjoyment, it would be in conflict with 
knowledge. But mere enjoyment does not induce any sense 
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of reality in the object enjoyed. Prarabdha originates enjoy- 
ment even without invoking the cognition of the reality of 
the object. Undiminished enjoyment is caused by the 
fictitious objects of the dream-world. Similarly, even the 
objects of waking experience are capable of effecting enjoy- 
ment without themselves being real. 

Knowledge is not the destroyer of prarabdha because 
it does not effect the dissolution of the world. It reveals 
only the illusory nature of the world, and by that the world 
is not dissolved. Just as the people of the world, while not 
denying the fact of magical feat, know it to be fictitious, the 
knower of truth, while not discarding the enjoyment 
generated by prarabdha , possesses the cognition of the 
illusoriness of the world. 

“ True knowledge is the cause of the dissolution of the 
world. Scripture declares : ‘ Where indeed the world is 
his self, there who shall see whom and by what? What 
shall he smell ? or what shall he speak? ’ It is evident from 
this statement that in the state of knowledge there is no 
empirical usage of the distinctions and divisions of the 
world. There are no seer and the seen, no doer and the 
deed. If this be the case, how can there be for the knower 
of the truth enjoyment generated by prarabdha ? Knowledge 
destroyes duality, and without duality there can be no 
action and the enjoyment of its fruit. ” To this objection 
the reply is as follows: The Sutra (IV, 4, 17) declares: 
“ (What scripture says about absence of all specific 
cognition) refers either to deep sleep or union (release) ; 
for this is manifested (by the texts). ” What the texts say 
about the absence of specific cognition is said with reference 
to either the state of dreamless sleep or to the state of 
release. If this be not admitted and if it be asserted that 
true knowledge is incompatible with the appearance of 
duality, then Yajnavalkya and others would not have been 
preceptors. For if there be perception of duality, there 
16 
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would be no knowledge for them, and if there be non- 
perception of duality there would be no speech. Thus, this 
absurd position would lead to the contingence of postulating 
ignorance for the great preceptors like Yajhavalkya. 

If it be said that Yajnavalkya and others who are 
entitled to preceptorship possess mediate knowledge and not 
the intuitive experience which is devoid of the perception of 
duality, then why should not sleep which is also bereft of 
the cognition of duality be the intuitive experience ? If the 
non-cognition of duality be the differentia of intuitive 
experience, the state of dreamless sleep where there is no 
cognition of duality must be the intuitive experience of 
Brahman. 

If it be asserted [that in sleep there is not the cognition 
of the truth of the self, then the cognition of the self, and 
not the non-remembrance of duality, is the differentia of 
spiritual intuition. The cognition of the self alone is know- 
ledge, not the non-cognition of duality. 

The position of the opponent is in no way improved 
when he says that knowledge is a combination of the cogni- 
tion of the self and the non-remembrance of duality. 
If both together constitute knowledge, then inert objects 
like pot, etc., would be entitled to half the knowledge, for 
they are entirely ignorant of the dualities of the world. 
Even a sage immersed in samadhi would not be so non- 
cognizant of the distinctions of the world as the pot, etc. 
Does it then mean that the inert things occupy a higher 
stratum in the evolution of spiritual knowledge than the best 
among saints ? If it be said that the cognition of the self 
alone constitutes knowledge, it is a contingence of the 
acceptable. The knowledge of the self requires the control 
of the mind. When the mind is brought under control, 
self-knowledge is easily achieved. The control of the mind 
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is required because it is only by the controlled mind that 
the illusoriness of the world is cognized. 

The words of the Brhadaranyaka text ‘ desiring what, 
etc. ’ indicate that the knower of truth does not possess 
desires which are productive of further consequences. He 
has his mind under control and his desires are only those 
which come to him on account of his prarabdha. Certain 
texts of the sacred scripture declare that ‘ attachment is the 
mark of ignorance and they say that the knower of truth 
is non-attached. “ How can the tree be verdant, in whose 
hollow there is fire ? ” Certain other texts admit desire 
in the case of the man who possesses true knowledge. 
“ Because the meaning of the sacred teaching is concluded, 
even by that there is release. Let attachment, etc., be as 
they are desired. Their existence is not transgressed. ” 
The two sets of scriptural passages seem to involve a 
contradiction. But in reality there is no conflict between 
them. Desires which have their roots in ignorance and 
which are generative of further fruit are denied in the case 
of the enlightened person. But those desires which have 
lost their sting are not incompatible with the realization 
of the saint. 

10 

Self is Non-attached 

It was shown above that the words 4 desiring what ’ 
of the scriptural text indicate the illusoriness of the world. 
Now, it will be explained how the words ‘ for the sake of 
whose desire 5 are intended to inculcate the truth of the non- 
attachedness of the self. The words ‘ for the sake of whose 
desire ’ predicate the absence of enjoyership from the self. 
By the knowledge of the non-attached nature of the self its 
enjoyership is negated. The contention that as the negation 
of a thing must be preceded by its position, and as the self 
is by nature not an enjoyer, there can be no negation of 
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enjoyership, can be refuted by the citation of the scriptural 
texts which attribute enjoyership to the self in the empirical 
sense. There are scriptural passages which say that 
husband, wife, son, etc., are not for the sake of their own 
enjoyment, but that they are for the sake of the enjoyment 
of the self. 

Who is the enjoyer ? Is it the immutable self? or, is it 
the reflection of intellegence ? or, is it the combined form 
of both, the immutable and the reflection ? The immutable 
does not attain enjoyership because it is non-attached. 
The transformation called the conceit of pleasure and pain 
is what is known as enjoyment. Hence the predication of 
enjoyership in the case of the self would be tantamount to 
the self-contradictory statement that the self is both immu- 
table and changing. Nor is it proper to predicate enjoyer- 
ship of the reflection of intelligence. The reflection of 
intelligence is subject to transformation because it is 
dependent on the changing intellect. But since the reflec- 
tion has no independence of its own, and since its prototype, 
the immutable self, is unchanging and not an enjoyer, the 
reflection also cannot be an enjoyer. Therefore the 
combined form of the immutable and the reflection is 
designated, in the world, by the word ‘ enjoyer ’. Enjoyer- 
ship is adventitious to the immutable. When scripture 
speaks of the self as the enjoyer, the reference is to the 
combined form of the immutable and the reflection. There 
is no real enjoyership for the immutable. This is the 
purport of all the scriptural statements. 

Questioned by Janaka as to ‘which is the self’, 
Yajhavalkya began his answer by describing the self of the 
nature of knowledge present in all the senses, and ended 
with the statement, ‘ This purus a is unattached. ’ All the 
scriptures which are engaged in the inquiry ‘ who is this 
self? ’ commence with the combined form of the immutable 
and the reflection and culminate in the pure immu- 
table self. 
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The empirical self, which is the enjoyer, induced by 
non-discrimination, super-imposes on itself the reality of the 
immutable, and thinking its enjoyership to be absolutely 
real, it never desires to relinquish it. The scriptural texts 
which declare that “ For the desire of the self everything 
is dear, etc. ” do not predicate enjoyership of the immutable, 
but only of the empirical self which is a mixture of the 
immutable and the reflection of intelligence. Scripture 
restates the empirical usage when it says that husband, 
wife, etc., are for the enjoyment of the enjoyer himself. The 
objects of enjoyment are the complements, not of the 
absolute, but of the empirical self. The restatement of the 
scripture is for enjoining the direction of one’s love to the 
self, drawing it away from the sense-objects. Since the 
objects of enjoyment are subsidiary to the enjoyer, let there 
be no attachment to the objects, but only to the principal, 
the self. There is the traditional code which says : “ That 
constant love of objects which is found in those who are 
devoid of discrimination, let it, (3 Visnu, depart from my 
heart which is ever remembering you.” 15 The purport 
of the code is this : with the intensity with which the 
ignorant love the objects of sense, the enlightened should 
love the self. Those who are attached to the self should 
give up their attachment to the sense-objects. The person 
who is desirous of discerning the self withdraws his love 
from the confluence of sense-objects and directs it to the 
self. Just as the vulgar rivet their attention on garland, 
sandal-paste, dress, damsel, etc., the man who desires release 
directs his attention to the enjoyer. He remains constant 
in the contemplation of the self. Just as those who want 
victory in the warfare of words are immersed in the study 
of poetry, drama, logic, etc., the one who longs for liberation 
engages himself attentively in the quest for truth. Like the 


15. An alternative meaning: “Let my love not depart from 
you!” Here, the reading would be ma apasarpatu , instead of mapa 
sarpatu . 



heaven-i eeker who faithfully performs chanting, meditation, 
etc., he bestows supreme faith on the self. Even as the 
yogin who, desirous of spiritual powers, achieves one-pointed- 
ness of the mind after great effort, he exerts himself 
constantly in spiritual inquiry and establishes himself in the 
knowledge of the self. In the various fields of activity 
detailed above, practice produces skilfulness and the security 
of success. The yogin steadies his mind and obtains spiritual 
powers. The student of literature gains mastery in his field 
of study as also victory over his opponents. The heaven- 
seeker gains his object through chanting and meditation. 
The mumuksu likewise achieves through practice the lucidity 
and clearness of his power to discriminate. He discerns the 
distinction and disparity between the self and the not-self. 

By him, who discriminates the real nature of the 
enjoyer from the aggregate of sense-objects through co- 
presence and co-absence, is ascertained the non-attached- 
ness of the witness in the states of waking, etc. The objects 
which are experienced in the states of waking, dream, and 
deep sleep are distinct by themselves. Each of the states 
differs from the rest in the character of its content. The 
objects experienced in waking seem to be relatively 
permanent and coherent, whereas those perceived in dream 
are fantastic and fictitious. The dream is a carnival of 
images. Sleep is a unique experience where there is 
ignorance as well as bliss. In and through these distinct 
states and distinct objects there threads the one and the 
same self. “ The self, whatever it sees there (in the 
different states) , does not become conformable to it ; for 
this purusa is, indeed, non-attached. ” “ That or this (self) 

attached to the repose of sleep and moving therein, merely 
sees merit and demerit and again according to the usual 
custom runs towards every sense. ” “ That which manifests 

the universe of waking, dream, deep sleep, etc., that Brahman 
am I : knowing thus, (he) is released from all bondage.” “ The 
self is to be thought of as being single and the same in 
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waking, dream, and sleep. The self which knows itself to be 
distinct from the three experiences has no more transmi- 
gration and no more travail. ” “ The object of enjoyment, 

the enjoyer, and the enjoyment, which are (to be found) 
in the three states (of experience), distinct from them I am, 
the bare intelligence, the ever-auspicious witness. ” 

The scriptural texts quoted above teach that the 
immutable self is without attachment, agency, enjoyership, 
etc. When the truth is discerned in this manner, it is 
clearly determined that enjoyership, etc., belong to the 
changing cidabhasa which is indicated by the word vijnana- 
maya. The reflection of intelligence is cognized to be 
illusory, through the testimony of scripture and the evidence 
of experience. “ ( Prakrti ) makes the jiva and the Lord as 
reflections. ” The world is compared to the magician’s 
feat ; and since the reflection of intelligence is a constituent 
of the world, it is also illusory like the magical show. The 
illusoriness of the reflection of intelligence is experienced 
by the witness in sleep where the reflection is non-existent. 
Thus through revelation and reason, the reflection of 
intelligence realizes its unreality. When such discrimi- 
nation sets in, the reflection desires no more enjoyment. 
The person who has stretched himself on the ground with a 
desire to die will not long for his wedding. Similarly, the 
reflection which knows itself to be illusory, how can it desire 
for sense-enjoyment which is equally illusory ? Unlike the 
ignorant, the enlightened man does not have conceit in 
objective enjoyment. He is ashamed of calling himself the 
enjoyer ; and like the one whose nose is damaged, he reaps 
the results of his prarabdha without any gusto or relish. 
If he does not brook to think that enjoyership rests with 
him, need it then be said that he never imposes enjoyership 
on the witness-self? To declare the absence of enjoyership 
from the Absolute, the Brhadaranyaka text employs the 
words ‘ for the sake of whose desire ’. If the superimposition 
of enjoyership on the self be removed, the objects of sense 



cease to lure us, and there is an end to the feverish pursuit 
of the ways of the body. 


11 

Three Bodies : Three Jevers 

There are three bodies, the gross, the subtle, and the 
causal ; and for each of them there is a peculiar fever. 
In the gross body there are innumerable kinds of diseases 
brought about by the three humours — wind, bile, and 
phlegm. Bad odour, wounds, thirst, etc., are also the fevers 
of the gross body. Desire, anger, etc., and calmness, 
restraint, etc., are diseases present in the subtle body. Like 
desire, etc., calmness, etc., are also fevers because while the 
former trouble men by their acquirement, the latter torment 
men by their non-acquirement. The fever present in the 
subtle body is set forth in the Chandogya Upanisad by Indra. 
In the causal body the self knows neither itself nor any 
other object, and remains as if annihilated. In that state 
there exists the seed of misery in the form of the impressions 
of impending acts. These fevers are thought to be natural 
to the bodies, since if the former be removed the latter do 
not persist. As the thread is to the cloth, fur to the woollen 
shawl, and clay to the pot, so are the fevers indispensable 
to the bodies. The bodies are fever-made ; fever is the 
stuff of the bodies. 

In the reflection of intelligence there is no kind of fever 
natural to it, since for intelligence there is seen only the 
single nature of light. If fever be impossible even for 
the reflection, need it then be said that the witness is free 
from it ? Although there be the absence of ailment from 
the reflection of intelligence, the reflection identifies itself 
with the bodies through nescience and suffers from the heat 
of samsara. Superimposing the absolute reality which is 
natural to the witness on itself and on the three bodies, the 
reflection deems the bodies to be its true form of existence. 
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During the period of delusion, it suffers from the ills of the 
bodies, thinking that the fevers are innate in itself, just as 
the man with a family burns with agony should any of its 
members fall seriously ill. This unnecessary travail is born 
of ignorance and attachment. When there is discriminative 
knowledge, the delusion is dispelled and feverish pursuit of 
the bodies comes to an end. The cognition of the illusory 
snake is the cause of fear, running, etc., whereas the 
knowledge of the real rope destroys the apprehension of 
the snake with the result that the previous agitation, etc., 
are regretted. 

The reflection which has gained discriminatory know- 
ledge expiates for its earlier association with the defect of 
illusoriness by taking refuge in the witness-self. Just as a 
sinner purifies himself by repeated baths in the sacred 
waters, the reflection becomes centred in the self by 
repeated meditation. It takes no pride in its former associa- 
tions and does not wish to return to them. The Crown- 
Prince who desires to rule over the kingdom acts according 
to the wishes of the King. The reflection whose goal of 
effort is release follows the way of the witness. Learning 
from scripture that “he who knows brahman becomes 
Brahman alone”, it makes its mind one-pointed and discerns 
Brahman only, and nothing else. Just as the man who 
desires to become a c leva offers himself to be consumed by 
fire, the reflection loses itself to find itself. 

12 

Residue of Prarabdha 

There is no release from reflection-ness till the present 
body is extirpated. The humanness of the man who desires 
to become a deva is not terminated indeed until his body is 
totally consumed. Even after the cognition of the rope, 
the palpitation of the heart, the shivering of the limbs, etc., 
are assuaged only by degrees ; and when the rope is 

17 



enshrouded in twilight, it appears as the snake again. 
Likewise the enjoyment which has already been commenced 
gets cooled only gradually, not all of a sudden or by 
force ; and occasionally during the period of enjoyment 
there may be the cognition ‘I am a mortal’. By this 
transgression, true knowledge is not destroyed. Knowledge 
is not vrata (ceremonial observance); hence it has not to 
follow rules and regulations. The residual impression of 
the prior experience may linger for a while, but that 
throws no impediment in the way of the knowledge of 
truth. The leader of the ten travellers, when he is in- 
formed that he is the tenth individual, stops from striking 
his head against the ground and weeping ; but all the same 
the wounds which he has already received on his head 
heal only in the due course of time. The joy resulting from 
the cognition that the tenth man is not dead overpowers 
the pain caused by the wounds. Similarly, the gain of release 
lightens the burden of prarabdha. 

Since there is not the rule that the individual who is 
released in embodiment will not have occasionally the 
cognition of humanness, he must discriminate whenever 
there occurs in him the apprehension of superimposition. 
Such repeated effort is seen, for example, in the case of a 
glutton who eats over and over again. The wounds sus- 
tained by the tenth man heal when they are properly dressed 
and bandaged. In the same way, prarabdha perishes when 
it is exhausted and extinguished by enjoyment. 

13 

State of Satisfaction 

So far the release from grief, the sixth state in the 
development of the jlva, has been explained as indicated in 
the Brhadaranyaka text by the words ‘ desiring what ’. The 
seventh is the state of satisfaction which results as a conse- 
quence of Brahman-knowledge. 
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The satisfaction that results from sense-objects is depen- 
dent and limited, whereas the satisfaction consequent on 
Brahman - knowledge is without any limit and determination. 
When that supreme solace is gained, all obligations are 
fulfilled and all desires are quenched. Prior to the acquire- 
ment of true knowledge man has many duties to be 
performed and many desires to be satisfied. He works for 
the pleasures of the world and the happiness of heaven, 
and he strives for release from his earthly bonds. But 
when once he attains Brahman-knowledge, there is nothing 
else for him to do. Because he has accomplished his object, 
reached his journey’s end, he contrasts his state of felicity 
and peace with the miserable condition of those who are 
struggling, and feels supremely satisfied. The ignorant men 
who wallow in the misery of the world pursue their desires 
in the hope of acquiring progeny, etc. But the man 
who has gained supreme happiness, what more should 
he desire, and why should he follow the way of the world ? 
Those whose aim is the attainment of heaven tread the path 
of karma. But he who is the self of all the worlds, why and 
wherefore should he engage himself in rituals and ceremo- 
nials ? If it be asked whether the jnanin cannot indulge in 
activities for the sake of the welfare of the world, let 
those who are eligible for it do it by all means. Saviours 
like Vyasa and Sankara are entitled to preach to the world. 
Philosophers like Sankara come to the world with a 
mission to save it. They are, like huge ships, the carriers 
of innumerable anguished souls across the sea of samsara. 
But the majority of those who are blessed with Brahman- 
knowledge are not eligible for this task. The jnanin is 
devoid of any kind of activity, be it good or bad. Even the 
activities like eating, drinking, bathing, etc., which are 
attributed as indispensable to him do not exist before his 
vision. The ignorant may speak of the jnanin that he is 
not free from activities, but that in no way affects him. 
The unenlightened look with the eye of ignorance, whereas 
to the divine vision of the seer there is no action, nor 



action-bred miseries. For the jnanin there is not even the 
obligation of study and reflection, since study is intended 
for those who do not know the truth, and reflection for 
those who are troubled by doubts. Nor has the jnanin to 
meditate, for he is rid of all notions of the contrary like 
conceit in the body, etc. The cognition £ I am a man 
etc., which occasionally he may get is not the result of any 
present perversity on his part. It is occasioned by the 
impression of his long practice, and it is not capable of 
obstructing his intuition. Meditation is not the remedy for 
the removal of this empirical usage, for empirical usage 
lapses of its own accord when prarabdha perishes. As long 
as the karma lasts, even a thousand meditations cannot dis- 
lodge empirical usage. If those who do not seek release-in- 
embodiment but who desire relative pleasures practise 
meditation, let them do so. But the jnanin who under- 
stands that by his empirical usage there can be no harm to 
his realization, for what purpose should he meditate ? Nor 
is there samadhi for him, since he has discarded already the 
projections of maya. Both samadhi and projection are 
modifications of the mind ; and a jnanin is one who has 
freed himself from the modifications of the mind. If it be 
said that samadhi is instrumental to the intuition of Brahman , 
then, for him who possesses already the intuition, of what 
use is the instrument? He has no obligation whatever, 
nothing to be apprehended or attained. He is centred in 
the self, and is supremely satisfied therein. 

To the jnanin who is a non-agent and a non-enjoyer, 
there may occur activities which are scripturally enjoined or 
empirically occasioned ; but by them he is in no way 
affected. His actions are conditioned by prarabdha, and he 
has no hand in them. Or, even though there is nothing 
for him to be accomplished in this world, he may act in 
accordance with scripture in order to save the world. His 
physical body may worship the deity, bathe in the holy 
waters, and take to the life of the mendicant. His speech- 
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sense may repeat the Vedic mantras or study the system 
of the Vedanta. His intellect may meditate on the form of 
Visnu or become merged in the bliss of Brahman. But he 
does nothing, nor does he cause others to do anything. 
He is the witness of all things and thoughts without any 
conceit in the way of the senses and in the functions 
of his mind. 

There is no conflict between the man of works and 
the man of wisdom. They live in two different spheres 
which have nothing in common between them. They 
are like two seas separated by a vast stretch of land. 
The man of works is tied down to the activities of his 
body, speech, intellect, etc., but not so the witness. The 
jnanin is unattached because he knows himself to be the 
witness, and has freed himself from the clutches of the 
body, senses, and mind. Those who do not know the 
truth that knowledge and works have different contents 
quarrel in vain, and become the targets of the ridicule of 
those who know. The man of works has no discernment 
of the witness ; and the man who knows the truth realizes 
the witness to be Brahman. The two have nothing common 
to dispute about. The sphere of the harmin' s activity is 
not-self, while that of the jnanin' s contemplation is the 
self. The jnanin understands the body, speech, intellect, 
etc., to be impermanent and illusory, and relinquishes 
them. The karmin sticks to them like a leech, deluding 
himself with the notion that they are the instruments to 
the final values of life. For the jnanin, tendency towards, 
and turning away from, activity are on a par. Nivrtti like 
pravrtti is useless to him. If it be said that the turning 
away from activity is the cause of knowledge, then even 
the tendency towards activity is fruitful in the sense that 
it is helpful to the desire for knowledge. If it be main- 
tained that there is not the tendency towards activity 
for th e jnanin since he has no more desire for knowledge, 
then even because he is no more in need of knowledge, 
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there is no necessity of nivrtti for him. For the continued 
maintenance of his knowledge which is accomplished by 
non-sublation, no other means is required. Neither nescience 
nor its product is capable of sublating knowledge, since both 
of them are sublated prior to the acquirement of true know- 
ledge. The products of nescience which have been sub- 
lated may appear to the senses, but by them knowledge is 
not sublated. They appear to be alive, but in reality 
they are dead. If even a living rat be incapable of killing 
a cat, how can a dead rat be capable of that deed ? 
He who does not fall a prey even to the Pasupataslra, 
how can he perish when pierced by fragile shafts ? In the 
warfare between knowledge and nescience, the former has 
come out victorious. Now, how can the victor who is 
well-established be overpowered by the vanquished? Let 
the carcasses of nescience and its products remain. They 
are impotent to harm knowledge. Instead of causing fear, 
they stand as the symbol of the mighty strength of true 
knowledge. For the jnanin who is yoked to such know- 
ledge which is the enemy of nescience, there is nothing 
to be gained from pravrtti or nivrtti which pertain to the 
body. The ignorant man who has not gained true know- 
ledge has to be up and doing for the achievement either of 
heaven or of release. If the jnanin lives in the midst of 
the ignorant, he also acts like them. And when he finds 
himself amidst those who desire knowledge, he criticizes 
and eschews all activities in order to teach them the futility 
of works. That he should adapt himself to the level of 
the society in which he lives is but proper. By putting 
on the semblance of following the way of the ignorant, he in 
no way degrades himself. It is his mercy for those who 
are not as fortunate as he that makes him mingle with 
them. Like a father unto his children, he is compassionate 
unto them. When the child beats the parent and pushes 
him hither and thither, the latter is not angered ; on the 
contrary, he feels a pride in being treated so by his darling. 
In the same way, the jnanin is not perturbed by the 



ELUCIDATION OF CONTENTMENT 


135 


abuses of the ignorant ; nor does he feel elated by their 
praises. He returns neither to them, but acts in such a 
way as to arouse knowledge in them. His actions are 
governed by this one motive, that is, to give a lifting 
hand to those who struggle in the slough of misery. No 
other objective has he in this world than to help the ignorant 
to see the light. He feels satisfied because what has to 
be accomplished has been accomplished by him and what 
has to be attained has been attained by him. 

He considers himself fortunate because he is blessed 
with the immediate vision of the eternal self. The bliss 
of Brahman is clearly manifest to him. His ignorance has 
taken to flight, and he knows no misery born of samsara. He 
has achieved his life’s end, attained the greatest human goal. 
There is nothing in the world to equal his contentment. 
His bliss knows no bounds. This is the state of him who 
has transcended the travails and turmoils of transmigration. 



Chapter Eight 

ELUCIDATION OF THE IMMUTABLE 
(. KVTASTHADIPA-PRAKARANA ) 


In the Citradipa, the terms Brahman, kutastha, jiva, 
and Is vara were explained by comparing them to ether- 
at-large, pot-ether, reflection of ether in the water present 
in the pot, and reflection of ether in the water-particles 
of the cloud, respectively. Brahman and kutastha are 
identical in reality; while the jiva and Is'vara are re- 
flections and have no reality of their own. In the 
mahavakya, ‘That thou art’ the express senses of the words 
‘that’ and ‘thou’ are the jiva and Hvara, respectively, but 
their implied senses are the kutastha and Brahman between 
which alone appositional relation is possible. As the final 
truth of the Vedanta is the identity between the self and 
Brahman, between the ‘thou’ and the ‘that’, the implied 
senses of the two latter words alone must be recognized. 
The finite trappings in which the jiva is clothed must 
be stripped. The word ‘thou’ must be freed from its 
empirical associations. This is possible only when, by 
secondary implication, the word is understood to mean the 
kutastha, the immutable, which is no other than Brahman, 
the implied sense of the word ‘that’. 

In the kutasthadipa, the relation between the immutable 
and the reflection of intelligence ( cidabhasa ) is explained, 
the jiva is characterized to be a reflection of the immu- 
table, having no reality of its own, the theory of limitations 
(■ avacchedavada ) is criticized, and the identity between the 
immutable and Brahman is asserted. 
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Cidabhasa and Brahman-Intelligence 

First, the reflection of intelligence is distinguished from 
the immutable Brahman through an analysis of external 
perception. According to the abhasavada, in an act of 
perception there are four facts involved : (a) The intelli- 

gence qualified by the internal organ together with the 
cidabhasa is the perceiving agent, (b) The intelligence 
qualified by the mental mode together with the abhasa 
(reflection) is the means of valid knowledge. (c) The in- 
telligence limited by adjuncts like pot, etc., is the object- 
intelligence. And (d) the reflection of intelligence which 
is generated by the relation of the mental mode with pot, 
etc., is the fruit-intelligence (phalacetana) . If a pot is to 
be known, there must result in it the reflection of intelli- 
gence brought about by the contact of the mental mode 
with the pqt. The intelligence which is in the intellect and 
which has assumed the form of the pot makes known 
the pot. But the known-ness of the pot is caused by 
Brahman- intelligence. 

It may then be asked : ‘ If the known-ness of the pot 

be due to Brahman- intelligence, what purpose is served by 
the presence of the intellect ?’ To this objection, the reply 
is : The intellect is the instrument for making the pot 
known. Prior to the intellectual cognition of the pot, the 
pot is made manifest by Brahman-mXeXYigence, not as known, 
but as a thing un-known ; and after the mental mode 
has come into contact with the pot, the same intelli- 
gence manifests the pot as known. Both the statements 
T know the pot’ and T do not know the pot.’ have Brahman- 
intelligence as their basis. 

‘Let Brahman illumine the un-knownness of an object, 
there being no apparatus of perception. But what part has 
Brahman to play in the perception of an object ?’ If thus 
is 
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it be asked, we reply : just as Brahman generates the 
attribute of un-knownness in an object which is not per- 
ceived, it generates the attribute of knownness in an object 
which is perceived. 

It may then be objected that, as the instrument of 
perception is intellectual cognition through the channel 
of the senses, the intellect alone is sufficient to reveal 
the object, and that no purpose is served by the abhasa or 
the reflection of intelligence. But this is not sound. The 
intellect which is inert, non-intelligent, like the pot, etc., is 
powerless to manifest any object. Let us imagine a wall 
studded with pieces of mirror. When the rays of the 
sun are reflected in the mirrors, we may well say that 
the wall is illumined both by the reflected rays and by 
the direct rays of the sun. But when there is neither the 
sun nor the reflection of its rays, though there may be 
mirrors, the wall is not illumined. Minds are, like mirrors, 
ineffectual in themselves to reveal objects. Reflection is 
necessary, if the mirrors are to manifest the wall, and the 
sun too is necessary if there is to be reflection at all. 
It is only that intellect which is endowed with the reflection 
of intelligence that is able to accomplish the perception 
of an object. ‘Known-ness of a pot means the generation 
of the fruit, namely the cidabhasa, in that pot’. When a 
mental mode comes into contact with the pot, there is 
generated in the pot a reflection of intelligence ; and it is 
this reflection that reveals the pot and is called the 
fruit ( phala ). 

It cannot be said that Brahman - intelligence is the fruit, 
for even prior to the perception of the object it existed 
and will continue to exist when the perceptive process has 
come to an end. The fruit that is generated in the external 
objects of perception is not intelligence as such ; it is 
only the reflection of intelligence. It is futile to quote 
Sureivara and say that Brahman itself is the fruit. The real 
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intention of Sure£vara is to say that the fruit is similar 
to ^ragman-intelligence. Really, the reflection resembles 
the prototype. What is generated in the object of percep- 
tion is a reflection of Brahman- intelligence, which in turn 
illumines the object. Thus it is clear that, while Brahman is 
not the same as the abhasa, it is yet the basis of the latter. 
The abhasa is an appearance of which Brahman is the reality. 

The distinction between Brahman and the abhasa may 
be seen also in the following way. Brahman- intelligence 
illumines the mental mode, the abhasa, and the object 
of perception, whereas the abhasa reveals the object alone. 
Thus, the object is illumined by two intelligences, the 
real intelligence that is Brahman and the reflection that is 
the abhasa. First, the object is known, and then there is 
the knowledge that the object is known. The latter kind of 
knowledge is called by the logicians reflective cognition, which 
is referred to in the Vedanta by the term Brahman- intelligence. 
The perceptive process reveals two clear-cut stages. ‘This is 
a pot’, we say, and later on we add, ‘I know this pot.’ The 
first of these statements indicates the activity of the abhasa, 
and the second points to the fact that Brahman is the basic 
intelligence which accounts for the known-ness of the object. 
This is the distinction, then, that an analysis of the 
perceptual process yields. Without the abhasa there cannot 
be the perception of the object, and without Brahman- 
intelligence there cannot be the generation of the abhasa 
which stands to Brahman as a reflection to its prototype. 

The distinction between the abhasa and Brahman is 
made patent also when we study the case of internal 
perception. For external perception, there is an object 
outside which is reached through the channel of the mental 
mode and revealed by the abhasa ; but in internal perception 
there is no object of any kind. And so, it may be 
asked, where is the need for an abhasa ? Since in inner 
perception there are no mental modes which have external 
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objects for their sphere, what ground is there for assu- 
ming the abhasa ? 

To this objection, the reply is : there are certainly no 
objects in the case of internal perception. But there are 
modes like the ego, and there are passions, emotions, 
etc., like anger, love, hate, which are pervaded by the 
cidabhasa. A red-hot ball of iron is self-luminous, but it 
does not illumine any other object. In inner perception 
there are no objects to be revealed by the cidabhasa, 
but still there are mental modes which it pervades and 
illumines. Just as the fire which pervades the ball of iron 
illumines the ball alone, the abhasa pervading the mental 
modes reveals them. Modes by themselves are inert ; but 
when associated with the abhasa, they become self-luminous. 

What has Brahman or kiitastha to dd with internal percep- 
tion ? What purpose does the immutable serve ? In the case 
of external perception, it was seen to be the fundamental 
basis for perception as well as for non-perception of an 
object. Similarly, with regard to internal perception, it is 
the foundational intelligence which reveals the existence 
as well as the non-existence of mental modes. The modes 
are not always existent. They are not to be found in 
sleep, swoon, and samadhi. But these states are not empty 
of content. There is the immutable witness which silently 
observes all the changing modes and fleeting moments. 
The presence of modes is made known by the reflection 
of intelligence ; but their absence is revealed by the 
immutable intelligence. We noticed above the analogy 
of the wall studded with pieces of mirror. There are reflec- 
tions of the rays of the sun wherever there are mirrors on the 
wall ; and those portions of the wall where there are mirrors 
are illumined both by the reflected and the original rays of 
the sun. But those places on the wall where there are no 
mirrors and consequently no reflections are illumined by 
the direct rays of the sun. Similarly, both the existence 
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and the non-existence of mental modes are manifested by 
the immutable. The inter-space and the time-interval bet- 
ween any two modes are also illumined by pure intelli- 
gence. The presence of modes is more luminous than their 
absence, because, while the latter is manifested by one 
intelligence, viz., the immutable, the former is illumined 
by two intelligences, namely, the immutable and the re- 
flection. The illumination of the modes by two intelligences 
is intelligible, for just like the pot which is also illumined 
by two intelligences, the modes are inert and cannot mani- 
fest themselves without their association with the abhasa. 
But there is this difference between an external object like 
the pot and an internal mode like the ego. While we can 
legitimately speak of a pot as known or as unkown, we 
cannot do so in the case of the modes. As the modes are the 
instruments of knowledge, they cannot apprehend them- 
selves. While they lead to knowledge, they cannot be turned 
on themselves. 

An examination of external and internal perception 
has given us the truth that there are two intelligences, 
one of which is the original and the other a reflection. 
Though both share the character of intelligence, they are 
not the same. While the one is subject to mutations and 
mutilations, the other is immutable and eternal. The 
cidabhasa is circumscribed by the wheel of life and death. 
It is a reflection, having no reality of its own. The kutastha , 
on the contrary, is unchanging, eternal, flawless intelli- 
gence. The preceptors of old have defined the kutastha as the 
witness of the mind and its modifications. Scriptures de- 
clare the immutable to be existence, knowledge, and bliss. 
In the Upadesasahasri Sankara distinguishes the kutastha 
from the abhasa. He compares the latter to the reflec- 
tion of a face in the mirror and the former to the original 
countenance . 



2 

Limitation Theory Criticized 

The avacchedavadin believes that there is no need for 
assuming the ahhasa over and above the intellect. The 
immutable defined by the intellect is the jiva. Just as 
we say that the pot-ether moves when there is a movement 
of the pot, we can explain the movement of the jiva 
as based on the movement of the mind. When it is possible 
to account for the migrations and misery of the jiva 
through the mere limitation due to the adjunct, namely, 
the intellect, it is prolix to assume the abhasa. This 
objection urged by the avacchedavadin is not sound. If mere 
limitation be the cause of jiva-hood^ then even the intelli- 
gence limited by pot, etc., must be called jiva. The un- 
attached self does not become the jiva by bare definition 
or limitation ; otherwise even hills and dales would be 
jivas, and there would be no distinction between intelligent 
beings and non-intelligent things. Nor may it be said 
that the intellect differs from the pot, etc., in being clear 
and pure ; for as a limitation it is not truly different from 
the latter. Rice-grains may be measured out either by 
a vessel made of wood or by one made of metal. In 
either case it makes no difference with regard to the 
measuring out of the rice-grains. We do not get more 
rice in the one than in the other. Similarly, the self 
is conditioned equally by the intellect and by other adjuncts 
like pot, etc. There is no distinction whatever in the 
matter of defining or limiting the self. Thus, if the limita- 
tion of the self by the intellect be what constitutes jiva-hood, 
then it may be said with equal validity that even such 
extraneous adjuncts like the pot, etc., convert the self 
into the jiva. 

The avacchedavadin may turn round and say that in 
the example of measuring out the rice-grains, though the 
two vessels equally and without any difference whatever 
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measure out the grains, there is this distinction between 
them, that while the wooden vessel has no capacity for 
reflection the other has. This objection is a contingence 
of the acceptable. While the non-intelligent objects like 
the pot, etc., do not have the capacity to reflect, the 
intellect has ; and it is this reflection of intelligence that 
is called the abhasa. Hence, bare limitation of the self 
does not invest it with jlva- hood. Where the extraneous 
adjunct is the mind, there the self is reflected ; and this 
reflection of intelligence is termed the jlva or the abhasa. 
The abhasa is that which has limited manifestation. While 
it is devoid of the characteristics of the prototype, namely, 
the self, it shines like the latter. It is unlike the self, 
since it is subject to attachment and mutation ; and it 
is like the self, since it possesses at least limited lumino- 
sity. 

It may be objected that the abhasa has no existence 
apart from the intellect— nay, that it is identical with 
the latter — just as the pot is identical with clay. But 
if this objection be true, then, the intellect must be non- 
different from the physical body, since, it is seen to be 
dependent on the latter. The difference between the intellect 
and the body may be sought to be maintained on the ground 
that the intellect survives the destruction of the body, and 
that this is known from the evidence of scripture. But there 
are also scriptural passages which declare the ‘entry’ of 
the reflection of intelligence which is different from the 
intellect. The opponent may assert that the ‘entry’ of that 
intelligence alone which has the intellect for adjunct is 
possible. But this statement is not in consonance with the 
evidence of scripture ; for the Aitareya Upanisad, assuming 
the ‘entry’ of the self which is distinct from the intellect, 
declares that ‘it entered’. In the words of the Upanisad, 
4 ‘ The self observing, ‘Without me this psycho-physical 
organism would not be’, breaks open the middle part of the 



head, enters (through that channel), and migrates.” 1 But 
how the non-attached self comes to be attached to the body, 
we cannot say. Just like creation, the ‘entry’ of the 
self cannot be explained ; but both the concepts of creation 
and the self’s entry share in the common character of 
being illusory. The creation of the world and the self’s 
entry which constitutes jiva- hood are both of them not 
absolutely real, and they perish when there dawns the light 
of Bra/zman-intuition. 


3 

The Immutable Self 

While pointing out that the abhasa is not absolutely 
real, the scriptures declare that there is an absolute reality, 
different from the abhasa. The kiitastha is indestructible 
and immutable, unattached and eternal. The opponent 
may quote here a scriptural passage which reads, “ This 
body, verily, deserted by the jiva dies, but the jiva 
does not die’’, 2 and argue that the jiva is not changing and 
perishing, that it is immutable and permanent. He has not 
understood the purport of this text. The scriptural passage 
does not assert that the jiva is eternal and everlasting, but 
only that it does not perish with the decay and decomposi- 
tion of the body. When it has cast out its worn-out garment, 
it puts on a fresh one and finds a new environment. It 
migrates to other bodies and other worlds. There is a 
change of habitation ; and the jz pa-hood lasts so long 
as ignorance is not dispelled. Absolute eternality is not 
predicated of the jiva, but only its relative persistence. 

There crops up here another difficulty. “ If the jiva 
be a perishing, impermanent entity, how can there be 
apposition between it and the immutable, impartite Brahman ? 


1. AW, iii, 12. 

2. CU, VI, xi, 3. 
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The mahavakya £ I am Brahman ’ would be a contradiction 
in terms. The entire doctrine of the Vedanta which teaches 
the identity between the jiva and Brahman would be faulty 
and futile This objection is ill-founded. There are two 
kinds of appositional relation — apposition in the principal 
sense and apposition through sublation. Between the 
kutastha and Brahman there is apposition in the principal 
sense ; between the jiva and Brahman there is apposition 
through sublation. The mahavakya £ I am Brahman 
states that ‘ I ’ and £ Brahman ’ are appositional through 
sublation. Let us examine the case of illusory perception. 
When a man mistakes a person for a post and subsequently 
corrects his wrong notion and says, ‘That which seemed to 
me to be a post is really a person,’ there is not meant appo- 
sition between the post and the person in the principal 
sense. The notion of the post is sublated and then there 
is asserted apposition between the person and what 
was earlier taken to be a post. The apposition which 
the mahavakya intends to convey is analogous to the above 
illustration. The notion of jiva- hood is sublated, and 
between Brahman and what is mistakenly cognized as the 
jiva appositional relation is asserted. This view is lucidly 
set forth in the Naiskarmyasiddhi by the preceptor, Sure4vara. 
In such passages of scripture as ££ All this is Brahman , ” 
we notice that apposition through sublation alone is what 
is meant. Surely, there cannot be apposition in the 
principal sense between the world and Brahman. In the 
Vivarana , however, apposition in the sense of sublation is 
refuted. But in that work, Praka^atman does not intend 
to say that there is apposition in the principal sense between 
the finite jiva and the infinite Brahman. Through secondary 
implication, he takes the word £ I ’ to mean the kutastha , 
and then declares that the kutastha and Brahman are identical 
in the principal sense. This is not really in conflict with 
our view ; on the contrary, it is in perfect agreement with 
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it. In the Vivarana, as elsewhere, the deeper sense of 
the word ‘thou’ is examined, and the identity between 
the immutable and Brahman is proclaimed. 

By the kutastha we mean that intelligence which is 
the substrate of the illusory reflection, namely, the jiva, 
which is associated with the body and the senses. The word 
4 Brahman ’ denotes that substrate which is declared in the 
Vedanta texts to be the basis of the illusion of the entire 
world. Just as the world is superimposed on Brahman- 
intelligence, the JzTa-reflection which is but a part of the 
world is also superimposed on the same Brahman. In the 
mahavakya 4 That thou art ’, the word 4 thou ’ denotes the 
kutastha and the word 4 that Brahman. Superficially 
understood, the two words seem to conflict in their denota- 
tions. But the difference between them is the result of 
the difference in superimposition. The word 4 thou ’ signi- 
fies the self whereon the jiva- reflection which is a part 
of the world is superimposed. The word 4 that ’ implies 
Brahman whereon the entire world is superimposed. But 
when unreal superimposition is discarded, the self is seen 
to be identical with Brahman. 

If the abhasa is to be proved to be what is superimposed 
on the self, then it must be shown that the abhasa possesses 
two aspects, the general nature of the locus and its own 
particular character of being what is superimposed. In 
the judgement of illusory perception ‘This is silver’ there 
are two elements. The word 4 this ’ refers to nacre, and 
the word ‘silver’ denotes the superimposed illusory silver. 
In the same way, the abhasa has a two-fold character. 
Agency, etc., which are the attributes of the intellect mark 
the superimposed nature of the abhasa ; and its mani- 
festedness shows the general nature of the self. Hence 
the abhasa is an illusory entity. 

It is non-discrimination that is the cause of illusion. 
We do not determine what the intellect, the abhasa, the self, 
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and the world are. We superimpose on the self what is not 
the self ; and consequently, being deluded, we get involved 
in the vicious circle of metempsychosis. But he is called 
the liberated who searches for the truth in the Vedantas 
and determines the real nature of the self to be different 
from the intellect, etc. 

5 

Testimony of Scripture 

Those who are engaged in vain disputations and 
crude logic argue that on the Vedantic theory there is 
no bondage, no liberation, none to be bound, and none to 
be liberated, and that the Vedanta has no truth to give 
to humanity. But all their specious arguments have been 
criticized and shown to be fallacious in such treatises as the 
Khandana. The Vedanta traces its doctrines to the Vedanta 
texts, scriptures, and traditional codes. The final court 
of appeal is the testimony of the Vedas. A thousand 
arguments cannot prove that a pot is a cloth. Logical 
reasoning is employed as an aid to the Vedas and not 
as their enemy. 

The Vedas and the Puranas declare that the self is 
the witness which illumines both the existence and the 
prior non-existence of mental modes. The self is real, 
because it is the locus of the unreal world. It is of the 
nature of intelligence, since it illumines all inert things. 
Being ever the object of infinite love, it is of the nature 
of bliss. Because it is the source of all auspicious things 
and because it is the basis of all things, it is the plenary 
bliss. In these and other words, the Saiva-puranas dis- 
tinguish the kutastha from the changing world, the finite 
jiva and the non-absolute I soar a. 

The jiva and Isvara are not absolutely real, because 
of the scriptural passage which says “ Maya created the 
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jlva and I s' vara as reflections”. But there is this differ- 
ence between the jiva and Isvara on the one hand, and 
the rest of the world on the other. While the former 
are clear and intelligent, the latter is dull and inert. 
Though pots are similar in being pots, a glass-jar differs 
from an ordinary pot in that, while the former is clear 
and transparent, the latter is not. Both mind and body 
are products of food ; but whereas the mind is subtle, 
the body is gross. Likewise, the jiva and Isvara, though 
products of maya, differ from the rest of the world in 
being intelligent and luminous. It may be asked how 
the jiva and I $ vara can be illusory and intelligent at the 
same time. But this is not a difficult task for maya which 
has the power of accomplishing the impossible. Maya 
not only creates Ihara, but it also invests him with attributes 
like omniscience, etc. 

Unlike the jlva and Isvara, the kutastha is not a pro- 
duct of maya. There is no excellence created by maya 
in the self; and there is no evidence to prove that the 
kutastha is a product of maya. All theVedantas declare 
with one voice that the self is absolutely real, self-evident, 
and uncontradicted by any other fact of experience. The 
jiva and Isvara are illusory creations of maya, and they 
in their turn produce the entire universe. But the kutastha 
is unattached, impartite, and immutable. It produces 
nothing, nor is it produced by anything else. In reality, 
there is no dissolution, no creation ; there is no one bound, 
no one longing for release, and none liberated. This is the 
supreme truth. But this real nature of the self is beyond 
the reach of speech and mind. Hence, scripture declares 
the truth, basing itself either on the world, the jiva or 
Isvara. It adopts whatever mode of teaching would easily 
reveal the truth. The wise discern the real through the 
aid of scripture ; but the ignorant wallow in darkness, being 
unable to get at the truth. 



Chapter Nine 


ELUCIDATION OF MEDITATION 

(DHY A NADlPA-PRAKARANA ) 

The Dhyana-dipa distinguishes the way of meditation 
from the way of discrimination and declares that the former, 
though not directly instrumental to Brahman- intuition, 
is an auxiliary thereto. Meditation is prescribed in the 
Upanisads for those who are not fit for the path of know- 
ledge. It arrests the current of the mind which courses 
its way to objects of sense, and causes it to contemplate 
Brahman. The meditation stated to be conducive to Brahman- 
knowledge, in this chapter, is the meditation on Brahman 
without attributes. Nirgunopasana leads to Brahman- know- 
ledge. 

1 

Meditation on Brahman 

The meditation on Brahman can be compared to a 
delusion that is fruitful. Though it must be characterized 
as illusory, it yields fruitful result. Innumerable medita- 
tions are prescribed in the Upanisads like the Tapamya 
as the means to release. Samvadibhrama is a delusion which 
yields a fruitful result. Both the light of a lamp and 
the light of a gem may be mistaken for a gem. Both 
are equally cases of delusion. But the man who mistakes 
the lamp-light for gem and approaches it gains nothing, 
whereas the man who mistakes the light of a gem for 
the gem itself gets the gem. The former is not, while 
the latter is, a delusion which culminates in a fruitful end. 
These are instances of samvadi and visamvadi-bhrama res- 
pectively, in the field of perception. There are also in- 
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ferences which are delusive and yet fruitful. A person 
mistakes steam for smoke and infers the existence of fire. 
He hastens to the place where he thinks there is fire, and as 
chance would have it, he finds fire there. The existence of 
fire does not make his inference valid ; but still it serves 
the purpose of that man who was in search of fire. In 
scripture it is declared that bathing in the sacred rivers 
cleanses a man and confers merit on him. A person thinking 
that the Godavari is the Ganga, bathes in that river or 
sprinkles its water on his head. Mistaking the Godavari 
for the Ganga is no doubt a delusion ; but still the sprin- 
kling of the sacred water makes the man pure and holy. It 
is said in the sacred texts that if a person utters the name of 
the Lord at the moment of his death, he attains heaven. A 
dying man may utter the name of the Lord even without 
intention. Still it is declared that he reaches heaven. All 
these are cases of samvadibhrama culled from different fields 
of knowledge. The spheres of perception, inference, and 
verbal testimony alike give us cases of numerous delusions 
bearing fruitful results. If the possibility of samvadibhrama 
be ruled out of court, then the worship of stocks and 
stones cannot be explained. We hear of many meditations 
on imposed forms in the Upanisads. It is said that 
woman is to be regarded as fire. We read that mind is to 
be contemplated as Brahman. All these would be unintelli- 
gible if all delusions be regarded as utterly fruitless. It is 
an incontrovertible fact that sometimes knowledge of an 
unreal object yields the desired fruit. Just as samvadibhrama, 
though delusive, is the source of a fruitful result, even so 
meditation on the real nature of Brahman causes the fruit 
of release. 

“ Does a man meditate on Brahman after knowing its real 
nature ? Or, is meditation possible for a man who is igno- 
rant of the real nature of Brahman ? On the first alternative, 
meditation would be to no purpose, since there is present 
knowledge, the direct means to release. On the second. 
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meditation would be impossible, because the object of 
meditation is unknown. The object must be known before 
there can be meditation thereon.” If thus it be said, the 
reply is : the man who meditates on Brahman is not totally 
ignorant about it. Nor, has he an immediate, intuitive 
experience of Brahman. He learns from the V edantas that 
Brahman is of one consistency of impartite intelligence, and 
his meditation takes the form £ I am this Brahman'. That 
meditation on an object mediately known is possible is well 
proved by the worship of deities like Visnu. The worshipper 
of Visnu has not an immediate knowledge of the object 
of his worship. He reads the description of Visnu in the 
sacred texts and begins to meditate on the deity even without 
an immediate experience thereof. Nor can it be said that 
because his knowledge is mediate, the object of his know^ 
ledge and meditation is unreal and illusory. Immediate 
experience or perception is not the only test of truth. 
Verbal testimony gives him knowledge, though mediate, of 
the true form of the object of his worship ; and this is 
enough to kindle in him meditation. In the same way, even 
meditation on Brahman is made possible by the mediate 
knowledge gained from scripture. From the Upanisad it is 
known that Brahman is of the nature of reality, intelligence, 
and bliss. But because Brahman is not realized to be identical 
with the inner witness, the immediate experience of Brahman 
is not gained. The true nature of Brahman is determined in 
the way mentioned in scripture. This is no doubt mediate 
knowledge ; but nevertheless it is the knowledge of the 
true, and not of the illusory. 

The avantaravakyas of the Upanisads give only a media te 
knowledge of Brahman. But the mahavakyas make known the 
immediate and intuitive nature of Brahman- knowledge. 
They declare that Brahman is non-different from the inner 
self. But still the mahavakyas do not convey their sense 
to those who do not perpend them. Those who inquire into 
the implication of the mahavakyas get an immediate intuition 
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of Brahman , and not those who have a superficial knowledge 
of their sense. The reason why all do not gain intuitive 
experience even after studying the mahavakyas is this : the 
dull-witted who identify themselves with the body, senses, 
and mind do not realize their identity with Brahman. The 
cognition that the body, etc., constitute the self obstructs 
the real knowledge of Brahman ; and the wrong notion can 
be dispelled only through inquiry. Hence for a man who 
has not inquired into the purport of the mahavakyas there is no 
immediate experience of Brahman. One who knows the sds Iras 
easily understands mediately the true nature of Brahman. 
But on account of the obstruction caused by lack of inquiry, 
he does not get Brahman- intuition. On the contrary, the 
sphere of his immediate experience is the world of woes and 
worries. But still, the mediate cognition of Brahman and the 
immediate experience of the world do not contradict each 
other in his case. A worshipper of idols sees before him 
only idols made of stone or stock ; but this does not in any 
way hinder his mediate cognition of the Lord. He does not 
debate or discuss whether there can or cannot be the presence 
of the Lord in idols. Through instruction from a trust- 
worthy person or through study of scripture he gets a 
mediate cognition of the nature and form of the object of 
his worship ; and even without inquiry or discussion he 
meditates on the deity of his heart. 

When there is doubt as to what is to be undertaken and 
what not, there is inquiry conducted in scripture into 
religious rites and meditations. But the ordinary run of 
mankind is incapable of undertaking the inquiry afresh. 
And so, a man who has faith in the sacred texts begins to 
perform the rites even without inquiry, on the basis of the 
declarations found in the Kalpa-sutras, etc. Similarly, in the 
case of meditations, those who have faith in scripture and 
are not intellectually virile to conduct fresh inquiry, perform 
the meditations as they are described in the treatises of the 
sages. The learned inquire into the passages of the Vedas 
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in order to determine their purport. But even without such 
inquiry, the performance of rites and meditations is made 
possible. 

2 

Inquiry essential for Brahman-Intuition 

“ If meditation on Brahman be not dependent on 
inquiry, why should Brahman- intuition be the result of 
inquiry ? Just as mere instruction is sufficient to cause medita- 
tion, so also bare upadesa may lead to Brahma-saksatkara .” 
If thus it be said, the reply is : Brahman- intuition is not 
possible without inquiry. Just as lack of faith obstructs 
mediate knowledge, lack of inquiry is an obstacle to 
immediate intuition. Faith in the words of scripture gives 
mediate knowledge ; inquiry into the purport of scripture 
leads to Brahman- intuition. If, even after inquiring once 
into the real nature of the self, a person does not get 
immediate experience of Brahman, then he must continue 
his inquiry till it culminates in. Brahman- intuition. The 
goal of inquiry is intuition of the self. But owing to 
some obstacle inquiry may not immediately cause Brahman- 
intuition. If in this life, Brahman-intuition be not achieved 
on account of obstruction caused by some obstacle, then 
in the next life, when the obstacle is removed, the true 
nature of the self will be realized. Evidence for this fact 
is found in the Vedantasutra (III, iii, 51) : “In this life 
also (the origination of knowledge takes place) if there is 
no obstruction of what is ready at hand ; on account 
of this being seen (in scripture) ”. The Sutrakara says 
that knowledge is gained either in this life or in the 
next or in some other life. Scripture declares that the 
self is not known so long as there is some obstacle. “ Many 
people, though they study, do not realize the self in this 
life.” We hear of instances of men like Vamadeva attaining 
release while remaining yet in the mother’s womb. The 
student who studies the Vedas by rote remembers what 
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he has studied even after the lapse of some days. Simi- 
larly, what is done in one life does not go to waste. The 
seeds that are sown in this life may yield their fruit in 
some future life. The fruition of the inquiry into the 
self is sure, though it may be slow. 

The Vartika says that the non-rise of Brahman - intuition 
even after frequent inquiry is due to three kinds of obstacles. 
It is only when all the obstacles are removed that there 
results .Bra^mara-knowledge. Obstacles, we said, are of three 
kinds, past, present, and future. Though a person might 
have studied the Vedas and the Vedantas, if there be 
present in him any of these obstacles, he is not released. 
As an illustration of this fact, the example is given in 
scripture of a man who walks over a mine of gold without 
knowing the existence of the mine at that place. Here the 
obstacle is the earth that covers the treasure. 

The story is told of an ascetic, who, on account of 
his former affection for a buffalo, could not easily under- 
stand the true nature of self. His preceptor, knowing 
the mental tendencies of the ascetic, instructed him how 
Brahman is the truth even of the buffalo he loved. Then, 
it is said, the obstacle in the form of affection for the 
buffalo was removed, and the ascetic realized the true 
nature of Brahman. This is an instance of an obstacle 
which relates to past time. The ascetic’s love for the 
buffalo has reference to the time when the ascetic was 
a house-holder, i. e., before he renounced the world. That 
love stands as an obstacle to the acquirement of Brahman- 
knowledge. The obstacle that relates to present time is 
four-fold : attachment to objects, dullness of intellect, bad 
reasoning, and foolish obstinacy in asserting what is contrary 
to truth. These obstacles are removed by calmness, etc., 
and study, etc. Each kind of obstacle is to be met by 
the appropriate means that can remove it. With regard 
to the removal of obstacles that relate to future time, no 
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time-limit can be set. To Vamadeva one life was enough 
for completely overcoming all the obstacles ; but Bharata 
took three lives before the obstacles could be discarded. 
Agami-pratibandha or obstacle that relates to future time 
is the remnant of one’s prarabdha. As the quantity of 
prarabdha varies with different people, so also the length 
of time required for the removal of the obstacle has a 
corresponding variation. £rl Krsna says in the Gita that 
in the case of a yogabhrasta, a man fallen from the path, 
the destruction of obstacles is during the course of many 
lives. Inquiry can never be fruitless. If it does not bear 
its fruit in this life, then it must be due to some obstacle 
that clogs the way; and when the obstacle is removed, 
the stream of inquiry resumes its course and reaches its 
goal, viz., Brahman- intuition. In the Gita , Sri Krsna seiys 
that no man who earnestly strives to reach the goal need 
lose heart. A man who inquires into the true nature 
of the self till the very end of his life and does not, owing to 
some obstruction, achieve Brahman-knowledge, attains to 
the worlds of the righteous and reincarnates in the home 
of the pure and the prosperous. Or else, he is born 
in a family of yogins who possess the knowledge of the 
real nature of Brahman. This indeed is very rare to obtain 
because it is difficult. There he is united with the cognition 
acquired in his previous life, and strives more than before, 
for perfection. By that previous practice alone, he is 
borne along in spite of himself ; and then, gaining per- 
fection by degrees through many lives, he reaches the 
supreme goal. Just like the residual prarabdha, even the 
desire for attaining the world of Brahma, etc., is an obstacle 
that has reference to the future. The man who desires 
to reach Brahma-loka does not inherit Brahman, even though 
he may inquire into the purport of the Vedantas. It 
is said in scripture that he attains Brahma-loka and is re- 
leased along with Brahma at the end of the world-aeon. 
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3 

Meditation prescribed for Those who cannot inquire 

We have seen so far the cases of persons who are 
capable of inquiry and yet who are prevented from reaching 
the goal owing to some obstacle or other. But there are 
some persons who are not capable even of inquiring into the 
true nature of the self. Karma makes inquiry impossible for 
them. Either due to extreme dullness of intellect or due to 
the impossibility of the causal aggregate for inquiry, they 
are incapable of inquiring into the purport of the Vedantas ; 
and for them scripture prescribes constant meditation on 
Brahman. Nor may it be said that meditation on Brahman 
without attributes is impossible ; for just as in the case of 
meditation on Brahman with attributes, even in nirgunopasana 
there is the possibility of the repetition of cognition. If it be 
said that meditation on what is beyond the reach of speech 
and mind is impossible, then even the knowledge of such 
an object would not be obtained. Brahman-knowledge 
would, then, turn out to be a contradiction in terms. If 
Brahman-knowledge be within the province of possibility, 
then even meditation on Brahman must be possible. It may 
be said that Brahman is known to be beyond the spheres of 
of speech and mind. Then, it can equally be maintained 
that the meditation on Brahman is of the form that Brahman 
is not the sphere of speech, mind, etc. If meditation invests 
Brahman with attributes, then even knowledge of Brahman 
would convert it into an object with attributes. If it be said 
that knowledge, having recourse to secondary implication, 
cognizes only the attributeless Brahman, then let meditation 
be on the secondary implication which is the cause: of 
presenting Brahman without attributes. It may be main- 
tained that scripture expressly prohibits meditation on 
Brahman. “ What is not thought of by the mind, but what 
impels the mind to activity, know that alone to be Brahman , 
not this which they worship here.” If this scriptural text 
be an evidence in respect of meditation not being a means 
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to Brahman- knowledge, then, other passages can be quoted 
which declare that Brahman is not what is known. “ It is 
other than the known, and greater than the unknown.” 
The solution that Brahman is to be known in accordance 
with scripture — i. e., that it is other than the known and 
greater than the unknown — is common to the view of 
meditation also ; for it is easy to say that Brahman is to be 
meditated on as what is other than that which is worshipped 
here, in this world. Nor may it be asserted that the known- 
ness of Brahman is unreal ; since that assertion holds good 
even in the case of meditation. If it be said that the 
pervasion by the mental mode is what is known, then that 
consideration is common also to what is meditated on. The 
opponent of meditation may at last ask, “Why are you so 
much devoted to meditation?” But he may well be 
questioned why he has so much aversion for meditation. 

Evidences there are in abundance in scripture to show 
that meditation on Brahman without attributes is possible. 
Nirgunopasana is mentioned in many of the Upanisads like 
the Tapaniya, Prasna, Katha, Mandukya, etc. The devas 
said to Prajapati : “Tell us about the self of the form of 
Om, the subtlest of the subtle ; and we shall meditate on 
that.” The Prainopanisad speaks of the man who meditates 
on the supreme Purusa of the nature of Om, consisting of 
three matras. The Katha and the Mandukya also prescribe 
meditation on the Pranava. 

The mode of performing meditation is clearly described 
by Sure^vara in his Pahclkarana. Meditation is admittedly 
the means to Brahman-knowledge. Merely because the 
generality of men worship only Brahman with attributes, it 
cannot be said that meditation on Brahman without attributes 
is useless. Many fools there are who are not even capable 
of sagunopasand. They think that charms and spells are 
more efficacious than meditation ; but their inclinations and 
tendencies do not in any way dislodge meditation from its 
rightful place. Just as sagunopasand does not suffer on 



158 


PANCADA&I 


account of the opinion of the fools, so also nirgunopasana gets 
in no way diminished in value merely because many people 
disregard or dislike it. 

4 

Meditations are Identical 

The meditations taught in the Upanisads are identical. 
Badarayana says in the Vedanta-sutra (III, iii, 1) ‘‘ (The 
cognitions") intimated by all the Vedanta-texts (are identi- 
cal), on account of the non-difference of injunction, and so 
on”. And, because the meditation is the same in all the 
s'akhas, the qualities mentioned therein must be taken 
together as denoting Brahman. Qualities, names, and 
attributes of that which is meditated on are of two kinds — 
those that are enjoined and those that are prohibited. “Bliss 
is Brahman .” “ Brahman is knowledge and bliss”. “The sup- 
reme inner essence is eternal, pure, intelligent, true, free, 
faultless, all-pervasive, blissful”. Passages like these ascribe 
certain qualities to Brahman. Vedanta-sutra (III, in, 11) 
declares : “Bliss and other (qualities) as belonging to the 
subject of the qualities (have to be attributed to Brahman 
everywhere).” There are certain Upanisadic passages which 
say what Brahman is not. “It is not gross, not atomic, not 
short, etc.” “It is that which is not seen, not grasped, not 
spoken of, not touched, without colour, and without 
mutation.” These texts prohibit certain qualities from being 
applied to the self. All these negative qualifications 
which are mentioned in the various topics dealing with 
meditation must be collectively regarded as signifying 
Brahman. We read in the Vedanta-sutra (III, iii, 33) “But 
the (denials of) conceptions concerning the Aksara are to be 
comprehended (in all meditations on Xkic, Aksara), on account 
of the equality and of the object being the same, as in the 
case of the upasad ; this has been explained (in the Purva- 
mimamsa)”. All the meditations are equal in value and 
have one and the same object. Hence, even though only 
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some of the qualifications are taught in each of the texts, 
the qualifications in their totality, be they negative or 
positive, must be understood as referring to Brahman. 
Sankara, while commenting on this sutra writes: “The 
attributes of the Aksara have, because they are subordinate 
to the Aksara itself, to be connected with the latter 
everywhere, in whatever places the text may originally 
state them”. The objection that the mention of a host 
of qualities in a topic about meditation on the attributes 
is unintelligible must be put to Vyasa himself. But it may 
be said that as images like the Surya with a golden beard, 
etc., are not mentioned, there is no conflict with attribute- 
lessness. This solution is most welcome even to those who 
maintain that meditation on the attributeless Brahman is 
legitimate and possible. If it be held that qualities indicate 
the true self without themselves entering into its constitution, 
then it is possible even to meditate on the self which is by 
itself attributeless but which is indicated by qualities. The 
meditation takes the form: I am that impartite essence 
indicated by such attributes as “bliss, etc.”, “not gross, 


Meditation and Knowledge 

We have seen that the difficulties which beset the 
view of meditation equally affect the view of knowledge, 
and that the mode of solving those difficulties is identical 
in both the views. It may then be asked in what manner 
meditation differs from knowledge. To this question, the 
reply is : Knowledge depends on the object ; meditation 
depends on the agent. From inquiry, knowledge is gene- 
rated. It is not removed by mere non-desire. On the 
bare origination of knowledge, the real-ness of the entire 
world vanishes. For a man who has known Brahman , there 
are no more obligations. Being released in embodiment, 
he is eternally satisfied and awaits only the end of prarabdha. 
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In the case of meditation, no inquiry is necessary. What 
is of vital importance in meditation is firm faith in the 
teaching of a trustworthy person. Being instructed in the 
secrets of meditation, a man, even without inquiring, pro- 
ceeds to contemplate his object, directing towards it a 
stream of uninterrupted mental modes. He contemplates 
the object of his desire till he begins to have a conceit in 
it, and continues the course of his meditation to the very 
end of his life. In the Samvarga-vidya of the Chandogya- 
Upanisad the story is told of a brahmacarin who approached 
two princes for alms. The two princes, Kapeya ^aunaka 
and Kaksaseni Abhipratarin, kept quiet at first in order 
to see what the brahmacarin would say. Then the brahmacarin 
said : “ He to whom this food belongs, to him it has 

not been given, ” thus identifying himself with the prana 
and the prana with Brahman. The Samvarga-vidya is a medi- 
tation which identifies Brahman with Vayu. Thus in all 
meditations the agent has to place his conceit in the 
object. Meditation, we have seen, depends on the desire 
of the agent. It can be done, not done, or done other- 
wise. But if meditation is to be fruitful, it must be constant 
and uninterrupted. The man who takes to the method 
of meditation must make meditation his second nature. 
Just as the student who learns the Vedas by rote repeats 
what he has got by heart even in his dreams, the man 
who takes to the way of meditation must, by constant 
practice, be able to meditate even without effort. Uninter- 
rupted meditation leads him to such a state when even 
in his dreams the object of his thought does not leave 
him. The impression born of meditation becomes so deep 
that, even if he will, he cannot get away from the object 
of his heart. 

It may be asked how constant meditation is possible 
for a man who is drawn by the force of his prarabdha 
to the objects of sense. Prarabdha, no doubt, goads him 
on to activity other than meditation. But the great desire 
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which he has for the object of his meditation enables 
him, even though bound down by prarabdha , to give his 
mind up to meditation. It is just like the woman who, 
though attending reluctantly to the duties of her household, 
has her thoughts centred in her sweetheart. 

The man of meditation attends to the affairs of the 
world with extreme reluctance. But the man of knowledge 
has no such feeling, while performing the duties of empirical 
life. He undertakes duties of all kinds with perfect equani- 
mity and carries them out most satisfactorily. Because 
he knows perfectly well that the universe is of the nature 
of mdya and that the self is the only absolute reality, 
any amount of empirical usage is ineffectual to shake 
off his knowledge. For, empirical usage does not require 
the reality of the universe ; nor does it need the self to 
be non-intelligent by nature. And so, a man of realiza- 
tion is able to move in the world even after knowing 
the illusory nature of the world. The means of empirical 
usage are the mind, speech, body, etc. These th ejnanin 
does not control ; for he knows that there is no need 
to meddle with their course. Hence there is possible in 
his case empirical usage which does not in any way affect 
his spiritual insight. 

It may be objected that even a jnanin requires the 
control of mind. But this is not so. Mental control is 
needed for a man who meditates on Brahman , and not for 
him who knows Brahman. No control or restriction of the 
mind is needed for the perception of a pot. Even one 
cognition is enough to reveal the pot. If this be the 
case in respect of an inert object like the pot, need it 
then be said that the self which is self-luminous does 
not require the control and concentration of the mind ? 

Now, Brahman may be self-luminous. But what is 
called true knowledge is only the mode of the intellect 
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of the form “ I am Brahman". Since this mode is momentary, 
there is need for directing it constantly towards Brahman .” 
If thus it be said, we reply that this difficulty is common 
even to the case of pot-perception. If it be said that 
in the case of the perception of pot, etc., there is not 
desired the constancy of the mind, then even with regard 
to Brahman-intuition the steadiness of the mind is not 
needed. Just as after once perceiving the pot, empirical 
usage is made possible in respect thereof, even so in the 
case of Brahman, after once it has been cognized, it is 

made the subject of speech, reflection, or meditation, 
whenever desired. 

Like the man of meditation, even the jhanin might 
sometimes meditate. But his meditation is for forgetting 
the world. The forgetting of the world and its affairs is 
born of meditation and not of knowledge or illumination. 
The jhanin has no need to depend on meditation for 
release ; since it is declared in scripture that by knowledge 
itself freedom is gained. “Knowing that he crosses death ; 
no other path to release exists.” “Having known that 
Deity, he is released from all sins.” If a jnanin meditates 
sometimes, it is because he desires it ; but his release is not 
the result of his meditation ; for already he has been freed 
by virtue of his knowledge. 

The objection that if a jhanin does not meditate, his 
entire attention would be carried away by the affairs of the 
world, is not sound. We have already observed that there 
is no conflict between knowledge and empirical usage. 
The latter does not sublate the former. Any amount of 
external activity would not detract the jhanin from his 
knowledge of the infinite. If it be said that the jhanin 
would then be transgressing the injunctions of scripture, 
we reply that in the case of him who has realized the self, 
both prescriptions and prohibitions lose their meaning. 
The knower of the true self is not bound down by 
rules and regulations. Injunctions and prohibitions are 
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intended only for those who cling to the empirical concepts 
like caste, asrama, infancy, youth, age, etc. But the jnanin 
knows that caste, etc., are unreal superimpositions made by 
maya on the body ; and he forsakes all conceit in them. 
Since he has relinquished all desires, he is, verily, a 
released soul ; and for him there is not enjoined any duty. 
He is above all obligations. It matters little whether he 
works or not, whether he meditates or not. For the jnamn , 
both activity and non-activity lose their significance. Non- 
activity is of no use to him, because his mind is already empty 
of vasanas ; activity does not corrupt him, because he knows 
that he is ever pure. He knows without a shadow of doubt 
that the self is un-attached and that the magical show 
of the universe is illusory ; hence in his mind there aie 
no vasanas. Thus it is clear that the Vedic injunctions 
and prohibitions do not apply to the jnanin. They do 
not govern his life; for he is above their reach. In the 
case of the child where there is not the application of 
injunctions, there is no transgression of injunctions as well. 
Similarly, in the case of the jnanin , whom no injunction 
binds, there cannot arise even a suspicion of transgression. 
If it be said that there is no injunction for an infant, 
since it does not know anything, then, even for the jnamn 
who is omniscient there is the futility of injunctions. 
Prohibitions and prescriptions are intended only for the 
middlings, those who are neither thoroughly ignorant nor 
omniscient. 

It may be objected that only those who are capable 
of showering either curses or grace on others can be 
omniscient and knowers of the true. But this is not so, 
for the capacity for cursing, etc., is the result of aus- 
terity and not of knowledge. In the case of sages like Vyasa, 
who possess the capacity for cursing, etc., Brahman- know- 
ledge is not the fruit of austerity. The austerity which 
generates capacity to curse, etc., is diffierent from the 
tapas which is the cause of knowledge. Sages like Vyasa 



had the power to curse, etc., and knowledge as well, 
because they had performed both the kinds of tapas ; 
but he who does only one kind of austerity reaps the 
fruit that is adequate to it, and not the other. A jhanin 
who has not performed the tapas which is the cause of 
supernormal powers is in no way to be ridiculed. If 
the karmins are right in scoffing at the jhanin for his 
non-possession of such powers, then the vulgar can with 
perfect justice tease the karmin who believes in the rites 
enjoined in the Vedas, leaving all the pleasures that the 
world affords. Just as the abuses of the vulgar do not 
affect the man who is devoted to the duties of caste, 
status in life, etc., even so the censure of those who 
take the body to be the self and stick to the code of 
caste, etc., does not in any way degrade th & jnanin. 

Thus it is now clear that empirical usage and affairs 
of the world do not come into conflict with the know- 
ledge which the jhanin has. He may be at the helm 
of political power, having sway over a vast empire, or 
he may be the lowliest of the low in the social scale. 
But his knowledge is not in the least unsettled. He has 
no desires, because he knows the world to be illusory. 
Even if he should meditate or indulge in some other 
activity, it is due to his prarabdha , and not the result 
of any inherent desire in him. 

Unlike the jhanin, the upas aka has to meditate constantly. 
In his case, Brahman- hood is a creation of his own mind, 
and not the result of means of valid knowledge. Hence 
he has to meditate without intermission, so that Brahman- 
hood can be maintained. The Brahman- hood that is achieved 
by meditation is not absolutely real, for it dissolves into 
nothing when there is a cessation of meditation. But 
the real Brahman- hood which is the object of knowledge 
does not vanish even when the knowledge disappears. 
The eternal Brahman is indicated, and not generated by 
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knowledge. And so, that which is indicated remains even 
though the indicator may cease to exist. 

It may be said that even in the case of the upasaka 
there is real Brahman-hood. To this contention we reply 
that this fact does not distinguish him from other crea- 
tures like the birds and the beasts. Every being has Brahman 
as its inner reality. In what way, then, is the upasaka 
different from the rest of the creation? The assertion that 
what distinguishes the upasaka from the rest is his cognition 
of Brahman is without any basis. The Brahman- hood which 
is the object of his meditation is not the supreme human 
goal, because it is not cognized. Non-knowledge is common 
to the upasaka and the vulgar. Meditation is better than 
the other methods in the same manner as begging is better 
than starving. But begging by itself is not what is desired 
or welcome ; nor is meditation a human goal. Better than 
other methods is meditation ; and better than meditation is 
knowledge. 

The ordinary avocations of the worldly-minded are 
inferior to the performance of Vedic rites and rituals. 
Meditation on Brahman with form is superior to the path 
of karma ; and superior still is the meditation on the 
attributeless Brahman. The criterion by which the superio- 
rity of a particular method is judged is its relative proximity 
to Brahman- knowledge. That which is more proximate to 
ifra/zwzare-knowledge is superior to that which is remote. 
Judged by this standard, meditation on the attributeless 
Brahman is superior to the remoter methods like the 
performance of rites and rituals. Just as samvadibhrama 
becomes very much like valid knowledge at the time of 
yielding fruit, even so upasana , when it matures, becomes 
like knowledge at the time of release. It may be objected 
that samvadibhrama does not itself become valid knowledge, 
but that for the man who is impelled to activity by it there 
comes about valid knowledge as a result of the contact 
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between his sense organs and the object. This objection in 
no way weakens our position ; for meditation, we hold, 
gives rise to knowledge which directly makes known 
Brahman. 

If it be said that even meditation on some imposed 
form or image is a means to Brahman- intuition through the 
channel of generating one-pointedness of the mind ; it is a 
contingence of the acceptable. But there is this difference 
between meditation on an image and meditation on the 
attributeless Brahman, that while the former is remote, the 
latter is proximate. When nirgunopasana ripens, samadhi 
is attained ; and soon after that, savikalpa-samadhi flowers 
into nirvikalpa-samadhi. When this state of mental equanimity 
and control is reached, the unattached self remains as the 
imperishable residue ; and when the mind gets a deep 
impression of this self as a result of constant and continued 
meditation, true cognition is generated from the major texts 
of scripture like ‘That thou art’, etc. Without effort, the 
man who is matured in meditation grasps the essential 
nature of the self. He realizes that the self is immutable, 
unattached, eternal, self-luminous, etc. 

There are some people who do not have recourse 
to meditation on the attributeless Brahman. They leave 
that course and pursue such paths as chanting mantras, etc. 
Others who are not capable of inquiry take to nirguno- 
pasana. For those whose minds are muddled and agitated, 
no inquiry is possible ; and so for them the most adequate 
means to adopt is the path of yoga or meditation which 
curbs the conceit and arrogance of the mind. For those 
whose minds are calm and collected, but who are victims 
to delusion, the path of sdhkhya or discrimination is the 
principal means. 

That state which is reached by the Sahkhyas, says 
Krsna, is reached by the Togas as well ; he really 


sees 
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who sees that both Sahkhya and Toga are one . 1 Scripture 
declares that a person who follows the paths of Sahkhya 
and Toga attains the highest and gets released from 
nescience, etc. In the systems of Sahkhya and Toga there 
are certain elements which conflict with the purport of 
scripture. Those elements must be wisely discarded while 
treading the paths of Sahkhya and Toga. 

We have seen that upasana leads to Brahman- knowledge. 
An upasaka who dies before attaining Brahman- knowledge 
may obtain it in the world of Brahma or in his next birth. 

4 ‘Whosoever at the end abandons the body, thinking upon 
any being, to that being only he goes”, says Krsna, “He 
goes to that of which he thinks .” 2 Just as the man who 
meditates on imposed forms or particular deities attains 
those deities or forms at the end, he who meditates on the 
attributeless Brahman acquires at the time of his death a 
cognition of the attributeless Brahman. By the capacity of 
the meditation on the attributeless there arises a cognition 
which removes principal nescience, even as the meditation 
on what has attributes gives rise to the cognition of Taraka- 
Brahman. 

6 

Fruit of Meditation 

The fruit of the meditation on the attributeless is thus 
declared in the Tapaniya Upanisad'. “That man who desires 
(i upasaka ) becomes desireless. He desires the self and gets 
his desires fulfilled. His vital airs do not depart ; they get 
dissolved here in his own body. Being Brahman, he attains 
Brahman. He becomes of the nature of self-luminous reality, 
intelligence, and bliss, without body, sense organs, vital 
airs, and mind”. Because it is said that by the capacity of 

1. Gita, v, 5. 

2. Gita, viii, 6. 
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meditation knowledge is generated, there is no conflict with 
the text which declares ‘No other path is known’. The 
Tapaniya clearly sets forth that release is the final fruit of 
meditation on the attributeless Brahman ; while the Pras'na 
Upanisad maintains that the attainment of Brahma-loka is the 
fruit of sagunopasana. The Prasna Upanisad says that he who 
meditates by the three matras is led to Brahma-loka, where it 
becomes possible for him to behold the supreme Purusa. 
In the Sutra, IV, iii, 15, Badarayana maintains that all those 
who meditate on the effected Brahman, except those who 
take their stand on symbols, are led to the world of Brahman 
on the principle of Hatkratu ’ that ‘in whatever form they 
meditate on him, that they become themselves’. “ Those 
who do not take their stand on symbols he leads, thus 
Badarayana (opines) ; there being no fault in the two-fold 
relation (resulting from this opinion) ; and the meditation 
on that (i.e., Brahman) (is the reason of this twofold 
relation)”. Those upasakas who meditate on the attribute- 
less Brahman and yet are not rid of desires reach the world 
of Brahma, and there they acquire the knowledge of the true 
and are released at the end of the world-aeon. 

Meditation on the pranava is mostly of the nirguna type. 
But in some places there is the mention of the meditation 
on the pranava of the saguna type. Omkara is described by 
sage Pippalada to be of two forms, higher and lower. 
Omkara in its higher aspect signifies the supreme Brahman ; 
and in its lower aspect it stands for the effected Brahman. 
In the Katha Upanisad, Yama makes a similar distinction 
to Naciketas, between the higher Brahman and the lower 
Brahman. Meditation on the higher Brahman is superior to 
the other kind of meditation. He who meditates on the 
pranava that signifies the supreme attributeless Brahman 
attains Brahman- intuition either in this life, or at the end of 
his life, or in the world of Brahma. 
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That those who are not capable of achieving true 
knowledge through inquiry are eligible for meditation on 
the attributeless Brahman is declared in the Atma-gita. “He 
who is incapable of intuiting ( Brahman ) let him meditate as 
one free from doubts ; in good time he will be firmly 
established in experience, and will attain without fail the 
fruit of release”. Just as there is no other means to obtain 
a treasure hidden in the heart of Mother Earth except 
digging, there is no other method except meditation on 
one’s own self to gain the final goal. The Atma-gita 
explains the analogy thus : Uprooting the body which is 
comparable to a huge rock, and digging the field of the 
mind by means of intellect, the spade, the inner treasure, 
the self, is to be gained. There are other passages which 
declare that even though there be no experience of 
Brahman, a man may think that c he is Brahman ’ and 
constantly ruminate on this thought until it matures 
into a fact. The seen fruit of meditation is that day by 
day the upasaka discards the cognition of things which 
are other than the self ; and this must be a sufficient 
reason why the method of meditation is of supreme value 
to those who are incapable of inquiry. Destroying the 
conceit in the body through meditation and beholding the 
non-dual self, the mortal upasaka becomes immortal and 
attains Brahman even here, in this world. 
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Chapter .Ten 

ELUCIDATION IN THE LIGHT OF 
STAGE -ANALOGY 

(N AT AKADl PA-PRAKARAN A) 

In the previous chapter, a distinction was drawn 
between the way of knowledge and the way of medita- 
tion. It was stated that for those who are incapable of 
pursuing the path of inquiry, the various meditations 
are prescribed in the sacred texts. Of all the meditations, 
the contemplation of the attributeless Brahman was cha- 
racterized as the highest. It, no doubt, is based on a de- 
lusion ; but, nevertheless, it is a delusion which is fruitful. 
It is a guess which happens to be true. Dhyana • or 
meditation is useful in so far as it removes the obsta- 
cles that clog the way to Brahman- intuition ; hence it is 
an auxiliary to Brahman- knowledge. 

1 

Study, Reflection, and Meditation 

The Advaitins differ with regard to the fixing of 
the relative values of study, reflection, and meditation. 
The Vivarana school maintains that all the three are not the 
direct means to Brahman- knowledge. The ascertainment 
of the purport of the Vedantas through reasoning is 
“ hearing ” ( sravana ) ; reflecting on the non-dual Brahman 
through reasonings which establish non-difference and 
condemn difference is manana ; and the constancy of the 
mental flow of the form of Brahman without being clouded 
by the mode of the form of the not-self is meditation 
(nididhyasana). These three are aids to remove the notions 



ELUCIDATION ... STAGE- AN ALOGY 


171 


that the non-dual Brahman is impossible and that the 
contrary of that is true. Doubts and delusions are des- 
troyed by this triple means. But the direct means to 
knowledge are the Vedanta texts which come into contact 
with the sense of hearing. The avantaravakyas which reveal 
either the nature of the supreme self or that of the jiva 
give us mediate knowledge. The mahavdkyas or major 
texts which assert the indentity of the Supreme Intelli- 
gence and the jiva give us immediate intuitive knowledge. 
The contention that verbal testimony can yield only 
mediate knowledge is met in this manner. The knowledge 
through verbal testimony of an object which is remote is 
always mediate. But of an object which is proximate, 
verbal testimony gives both mediate and immediate know- 
ledge. This point may be explained by citing the episode 
of the tenth man. Through the words of a trust-worthy 
person the tenth man at first learns mediately that the 
tenth man is not lost, and then he realizes that he is himself 
the tenth man. Brahman is not remote ; it is identical with 
the jiva ; hence of it, immediate intuitive knowledge is 
possible through verbal testimony. 

For Vacaspati (founder of the Bhamati school) who 
follows the tradition of Mandana, verbal testimony of 
itself is not the cause of immediate knowledge. Uninter- 
rupted contemplation of the cognition which results from 
verbal testimony ultimately causes the final intuition. The 
process of prasahkhyana is indispensable for Brahman-intuition. 
This view which is urged by Vacaspati differs from the 
Vivarana view. Unintermittent meditation, and not mere 
hearing of the Vedantas, takes the prominent and primary 
place as the means to intuition. The tendency to place 
more and more importance on meditation reached its 
climax in Madhusudana SarasvatL His strong leaning to 
the path of devotion led Madhusudana to maintain that 
bhakti is as good a means as jhana for the realization of 
the attributeless Brahman. 
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The view of the Pancadaii was clearly stated in the 
Dhyanadifta. Sravana is the principal means to release ; 
while manana and meditation are auxiliaries thereto. The 
path of inquiry has priority over the way of meditation. 
Those who are not able to walk along the way of know- 
ledge hate to adopt the course of meditation. But medita- 
tion is not without its results. It also leads to the same 
goal, even though the process may be slow and tortuous. 

2 

Analogy of Dramatic Stage 

In the Mataka-dipa the path of inquiry is set forth. 
Even in the earlier chapters various methods of inquiry 
were explained. Through co-presence and co-absence it 
was shown that the self is the witness of the three states 
of waking, dream, and deep sleep. Through a searching 
analysis of the elements and the elementals it was de- 
monstrated that Brahman is different from them, and that 
the elements and their products are mere illusory super- 
impositions. In the present chapter, the familiar method 
of superimposition and subsequent removal ( adhyaropapa - 
vada) is adopted in order to exhibit the true nature of 
the self. 

The process of superimposition is first set forth. Prior 
to creation there was the non-dual sat, one only without 
a second. Then it itself became the world through its 
maya, and in the form of the jiva entered the world. 
T his is the story of the creation. Maya is at the root 
of the manifestation of the world. Inquiry leads to the 
destruction of maya ; and when maya is thus dispelled 
the true nature of the self is realized. What is called 
bondage is nothing but mistaking the non-dual self to 
be one among many reals ; and release is freedom from 
this wrong notion. Non-discrimination is the cause of 
bondage ; inquiry is the way to its removal. 
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The nature of the jiva must first be discriminated 
from the nature of the immutable witness. The agent 
who has the conceit of “I” is the jiva ; and his instru- 
ment is the mind. The mental modification of the form of 
“ I ” which is turned inward manifests the agent, and the 
modification of the form of “this ” which goes out makes 
known the external world. Thus the agent through the chan- 
nel of the mental mode perceives, acts, and enjoys. The agent, 
the act, and the objects are at the same time illumined 
by the witness-intelligence which is like a lamp set on 
a dramatic stage. The lamp gives light to the manager 
of the drama, to the actors and to the audience without 
any distinction ; and it shines even if the theatre be emp- 
tied of all persons. Similarly, the witness manifests egoity, 
the intellect, and the objects, and continues to shine even 
when they are non-existent. It cannot be said that the 
intellect is enough to illumine the objects, for it shines 
by borrowed light. It is the self-luminous, immutable 
intelligence that is the giver of all light. The sense of 
egoity may be compared to the proprietor of the drama, 
the objects to the audience and the intellect to the 
danseuse ; and the various sense-organs are auxiliaries or 
accompaniments which aid the actors. All these are 
without any distinction illumined by the witness. Just 
as the lamp on the dramatic stage illumines without 
moving and without being affected by the movements 
of the actors and the audience, even so the witness which 
is permanent and immutable manifests all things both 
within and without. 

The distinction between ‘ inner ’ and ‘ outer ’ which 
is dependent on the body has no reference to the wit- 
ness. Those objects which are external to the body are 
called the ‘ outer 5 and those that are within the ‘ inner ’. 
The impermanence and the vacillation natural to the 
intellect are superimposed on the witness-intelligence. 
The witness neither goes in nor goes out. It appears 
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as if it acts on account of its association with the in- 
tellect. It knows no ‘ inner ’ and no ‘ outer ’ which are 
distinctions created by the intellect. Even to say that 
the self is omnipresent and all-pervasive is to superimpose 
on it the category of space. In itself, the witness is 
beyond the reach of speech and mind. If, then, it be 
asked how it can be known, we reply, the self is not 
an object of apprehension. When all cognitions get 
dissolved, it alone remains. Because it is self-luminous, 
it is not dependent on means of valid knowledge. 

The central idea which is expressed in the Natakadipa 
is that the witness is the true self and that the jlva- 
hood is an imposed form. The world is like a stage 
illumined by the witness-intelligence. When through in- 
quiry all superimpositions are removed, the self is re- 
cognized to be the only reality, all- that- which-is. 



Chapter Eleven 


YOGA -BLISS 

(YOGANANDA-PRAKARANA) 

The last five chapters of the Pahcadasl are devoted to 
an exposition of the bliss-aspect of Brahman. The essential 
nature of Brahman is defined in scripture as reality-intelli- 
gence-bliss. The first five chapters of the Pancadaii made 
out that Brahman is the absolute reality whereon the world 
of animate and inanimate objects is superimposed. The 
second five chapters characterized Brahman as pure intelli- 
gence which is the witness-consciousness of this world-drama. 
And it is the aim of the last five chapters to elucidate the 
third part of the definition, viz., the bliss-nature of Brahman. 

1 

Classification of Bliss 

Two different classifications of bliss are given in this 
chapter. $loka 11 speaks of Brahman-bliss, the happiness of 
knowledge, and the pleasure due to sense-objects. The 
chapters XI, XII, and XIII expound the nature of Brahman- 
bliss ; the XIV chapter explains what the happiness of 
knowledge is ; and the final chapter is an exposition of the 
pleasure born of sense-objects. iSloka 87 of the present 
chapter substitutes the happiness due to the residual impres- 
sion of bliss for the happiness of knowledge. The justification 
for this change is that the happiness of knowledge is included 
in the pleasure generated by sense-objects. “ The happiness 
of knowledge is, like the happiness born of sense-objects, a 
modification of the intellect” (XIV, 2). Hence the classi- 
fication of bliss into Brahman- bliss, the happiness which is the 
result of the residual impression of bliss, and the pleasure due 



to sense-cbjects, is shown to be valid and uncontradicted by 
the earlier classification found in this chapter. In truth, 
however, there is only one bliss and that is Brahman. We 
delude ourselves by thinking that happiness rests in external 
objects, in the world without. But the real centre of happi- 
ness is the self. The self-luminous Brahman- bliss is the 
generator of even the other two kinds of happiness. 

2 

Non-dual Bliss 

Tha : Brahman is of the nature of bliss is clearly taught 
in the episode of Bhrgu in the Taittiriya Upanisad. Bhrgu 
approached his father Varuna, with a burning desire to 
know Brahman , and got a formula the application of which 
had to be worked out by himself. “ From which all these 
beings arise, by which those that are born live, and into 
which dying, they enter, know that to b e Brahman”. This is 
the general enunciation with the help of which Bhrgu had to 
find out the nature of Brahman. Through inquiry he decided 
that gross matter, vital airs, mind, and intellect cannot 
satisfy the conditions of the formula, and finally arrived at 
the truth that Brahman is bliss, the prototype of the reflection 
found in the sheath of bliss. “ From bliss, indeed, all crea- 
tures come into being ; in bliss they live ; and unto bliss 
they return. Hence, bliss is Brahman” . Bhrgu solved in 
this manner the fundamental problem of metaphysics. He 
was given by his father the qualification per accidens of 
Brahman ; and with the help of this qualification he dis- 
covered the essential nature of Brahman , viz., bliss ( ananda ) 
which is inseparable from reality and intelligence. 

If Brahman be of the nature of bliss, it must be the 
only reality without a second, and it must also be self-lumi- 
nous. The Chandogya Upanisad reports a conversation 
between Narada and Sanatkumara where the latter instructs 
the former about the nature of the infinite ( bhuma ) which is 
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Bmhman. Prior to the creation of the world there was the 
Infinite alone, since there were not the threefold distinctions 
of empirical usage, viz., the cognizer, the thing cognized, 
and cognition. “ That is the Infinite wherein nothing else 
is perceived, nothing else is heard, and nothing else is 
cognized”. The sheath of the intellect which is a product 
is the cognizer ; the sheath of the mind constitutes cognition, 
and the objects of sense, sound, etc., are the objects of 
cognition. These, verily, did not exist prior to their pro- 
duction. Hence the Infinite alone existed with nothing else 
as opposed to itself. The Infinite which is the “ Full 
[purna) is experienced in the states of sleep, samadhi, and 
swoon. Wherever there is the absence of empirical distinc- 
tions, there the non-dual self alone remains. That prior to 
creation the non-dual Infinite alone existed must be admitted 
because of the unintelligibility of the other alternatives. 
There could not have been then something which was 
neither dual nor non-dual, for such a thing is impossible, 
being self-contradictory. Nor could there have been the 
dual things, since they were not yet produced. Hence, by 
elimination, we must admit that the Infinite alone 
existed. 

It cannot be said that the non- dual is established by 
reasoning and not by experience. Reasoning alone cannot 
establish the non-dual, because there is no illustration. It 
may be syllogistically argued thus : The state ol dissolution 
is devoid of duality, since there is no apprehension of 
duality, as in the state of sleep. Here, the sleep experienced 
by another person cannot be the illustration. The inference, 
“ The other person is sleeping because he is without activity, 
like me when sleeping”, establishes the self-luminosity of 
the experience of sleep. Hence it is experience that makes 
known the reality of the non-dual. That which is non-dual 
and self-luminous, we have said, is bliss. “ That which is 
the Infinite ( bhuma ) is bliss ; there is no happiness in the 
finite ( alpa )”. The objects of sense yield no unmixed 

23 


~~-PANCADA£> 1 

happiness. Even the little pleasure that they seem to yield 
is shrouded in misery and pain. And so Sanatkumara 
declares that there is no happiness in the finite. 

3 

Evidence of Sleep-Experience 

“ Now, let there be no happiness in duality ; but how 
is there happiness in the non-dual? If there were happi- 
ness, it would be apprehended ; and if it were apprehended, 
there would be the empirical distinctions again which would 
negate the non-dual ”. If thus it be said, the reply is : 
let there be no bliss in the non-dual, because the non- 
dual itself is bliss. Nor does this fact require any evidence ; 
for in respect of the self-luminous no evidence is needed. 
That the infinite, non-dual Brahman is self-luminous is 
evident from the experience of sleep. In sleep there is not 
the functioning of the senses. Nor can that experience 
be established through inference from the sleep of another 
person. Means of valid knowledge like perception and 
inference are not able to establish the experience of sleep. 
But still we cannot but testify to the fact of such an 
experience ; and hence it is self-luminous . 1 

The experience of sleep which reveals the self to be 
non-dual and self-luminous indicates also that it is of the 
nature of bliss. In sleep there is no misery, no pain. 
Hence there remains in that state happiness or bliss. Scrip- 
ture declares : “ Crossing the bund of the experiences 

of waking and dream, viz., the conceit in the body, the 
purusa, though blind, becomes one who is not blind, though 
wounded, becomes one who is not wounded, though suffer- 

1. The following inference establishes the self-luminosity of 
the experience of sleep : — What is in dispute, viz., the experience 
of sleep, is self-luminous, because it is manifest even without the means 
of knowledge, like the self admitted by the Sankhyas, or the samvedana 
of the Prabhakaras, or the cognitional self of the Vijnanavadins. 
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ing from disease, becomes one who is free from disease ”. 2 
The non-existence of misery in sleep is testified to in many 
other passages of the Upanisads, Nor may it be said, by 
quoting the example of an inert object like the stone, that 
mere absence of pain does not guarantee the presence of 
happiness. In the case of stone, etc., there cannot even be 
the suspicion of misery or pain, and hence also of happiness. 
We do not infer the existence of happiness because of the 
non-existence of misery in the case of inert things. But in 
the case of beings which are subject to happiness and 
misery, we can say that when one of them is non-existent 
the other is present. Further, the non-existence or 
existence of misery or pain in the self is directly 
experienced, not inferred. Since in sleep the non-existence 
of misery is experienced, we say that there is in that state 
the presence of happiness. If there were no happiness in 
sleep, why should men prepare their beds smooth and soft ? 
Comfortable beds are not intended merely for the removal 
of pain ; for, if that were so, only those who are suffering 
from such pains as are caused by disease, etc., should need 
them. 

The happiness that is afforded by soft beds, etc., is no 
doubt external and extrinsic. Tired of its avocations, the 
jiva seeks happiness in such objects of enjoyment as bed, 
etc. It experiences the reflection of its own bliss in the 
mode of the intellect. This is what is known as visaya- 
nanda ; and it is not completely free from misery. It is only 
the semblance of bliss ; and the semblance cannot be a 
substitute for the substance. In sleep there is the experience 
of happiness which is not the product of anything else. 
Scripture declares that the jiva in sleep experiences its 
identity with Brahman and the bliss thereof. By means of 
five examples they indicate what the Brahman - bliss experi- 
enced in sleep is like. Just as a bird which is tied by means 
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of a thread flies in vain to various places in search of rest 
and returns at last to the abode to which it is bound, even so 
the mind, which is the adjunct of the jiva roams about in 
waking and dream in order to reap the fruits of its merit 
and demerit, and when its karma perishes it gets dissolved in 
its material cause, viz., nescience; and when the mind 
ceases to function, the jiva becomes one with the supreme. 
Just as a falcon wings its way in the sky, gets exhausted and 
returns to its nest, even so the jiva runs to the experience of 
sleep longing for Brahman- bliss. Like a suckling child which 
is free from attachment and aversion, or like an emperor 
who has reached the highest limit of human happiness, or 
like a knower of Brahman , learned in the sacred lore, who is 
at the helm of the happiness of knowledge, the jiva 
experiences unalloyed bliss in the state of sleep. Of all the 
persons in the world, only the infant, the emperor, and the 
enlightened can be said to be happy ; and so they were 
cited as illustrations of the bliss experienced in sleep. The 
sruti compares the Brahman- bliss that is experienced in sleep 
to the happiness which a person experiences in company with 
his consort. In both the kinds of experience there is not 
the cognition of the objects which belong to the external 
and the internal worlds. Such passages of scripture which 
declare that in sleep a father becomes non-father, etc., 
show that the jiva loses its jiva-hood and hence also its 
transmigratory nature; and when jivatva is removed in 
sleep, Brahman alone remains. The conceit in the body is 
the root-cause of all the sorrows of life ; since that conceit 
is non-existent in sleep, the jiva is said to have transcended 
misery and pain. The Kaivalya Upanisad 8 says Dur- 
ing the time of sleep when everything is dissolved, the 
jiva which is obscured by tamas attains the nature of happi- 
ness”. 

Scripture is not the only evidence for the existence of 
happiness in sleep. There is also the testimony of the 

3. KA1U, 13. 
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experience of all who say after waking up from sleep . 

“ Happily did we sleep ; we knew nothing in our sleep ”, 
Thus there is the reflective cognition of happiness and 
nescience which were experienced in sleep. Reflective 
cognition is grounded in experience, for without the latter 
the former is not possible. Nor may it be said that since in 
sleep there are no recognized means of knowledge there can 
be no experience of happiness and nescience. As it was 
pointed out already, the experience of happiness in sleep 
which is no other than Brahman- bliss requires no instrument 
of knowledge, because it is self-luminous ; and nescience is 
revealed by Brahman which in so doing is not in need of any 
external channels of cognition. 

That the self-luminous bliss experienced in sleep is 
Brahman is declared by the Brhadaranyaka Upanisad in the 
passage “ Brahman is intelligence-bliss ”. Granting that the 
bliss experienced in sleep is Brahman, a question may be 
asked here as to who experiences the bliss. “ The jiva 
which has the intellect for adjunct remembers that it slept 
happily without knowing anything. Since experience and 
the recognition thereof must have the same locus, the jiva 
conditioned by the intellect must have experienced happi- 
ness and nescience in sleep. ” This statement is not valid, 
for in sleep the intellect and the mind which are the products 
of nescience get resolved in their cause; and since the 
adjunct, the intellect, is non-existent, there cannot be the 
jiva as conditioned by intellect. What experiences happi- 
ness and nescience in sleep is the anandamaya self, and the 
remembrance of that by the vijhanamaya self is intelligible 
because the self is the same in both the states of experience, 
although the adjuncts may vary. 

In the moment immediately antecedent to sleep there is 
the mode of the intellect which is turned inward and 
wherein there is the reflection of bliss ; and later, the same 
mode along with the reflection of bliss gets resolved in the 
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form of sleep and comes to be called anandamaya. Ananda- 
maya self has for its adjunct nescience which is associated 
with the residual impression generated by the inward- 
turned mode of the intellect ; and it experiences in sleep 
Brahman-bliss which is its true nature by means of the mode 
generated by nescience. In sleep there is not the conceit 
“ I am experiencing happiness ”, etc., because the modes of 
nescience, unlike the modes of the intellect, are subtle and 
not clearly manifest. 

The Upanisads like the Mandukya and the Tapaniya 
set forth that the anandamaya enjoys Brahman- bliss by means 
of the subtle modes of nescience. “ The mass of intelli- 
gence which has become one in the state of sleep is the 
anandamaya, which enjoys bliss through the channel of the 
modes possessing reflection of intelligence ”. The self which 
assumes many forms in the states of waking and dream 
becomes of a single consistency in sleep ; and the intelligence 
which is reflected in nescience serves as the channel for 
the enjoyment of bliss. Again, due to the force of karma, 
th ejiva awakes from sleep and gets involved in the troubles 
and turmoils of the transmigratory life. The Kaivalya 
Upanisad 4 says that awaking from sleep is caused by karma. 
“ Again, due to conjunction with the karma of the previous 
life, the same jiva dreams and awakes ”. 

An examination of the moment immediately succeeding 
the termination of sleep gives us intimation of the Brahman- 
bliss experienced during sleep ; for there is then the persis- 
tence of residual impression of Brahman- bliss which is borne 
out by the fact that a person who has just got up from sleep 
remains calm and happy without any thought of external 
objects. But being prompted by karma, th ejiva loses sight 
of its blissful nature and gets entangled once again in the 
vicious circle of samsara. 


4. KAIU, 13. 



We observed above that in the state of calmness there 
is the manifestation of Brahman- bliss in the form of resid- 
ual impression. Now, since the manifestation of Brahman- 
bliss is obtained in the state of calmness the need for the 
teaching of scripture and the preceptor may be questioned. 
The declarations of iruti can be meaningful only when it 
connotes something which is not established by any other 
means. This objection is not sound. A man who does not 
know a piece of precious stone to be such finds no use 
for it. Even so, although every one experiences Brahman- 
bliss in sleep and its residual impression in the state of 
calmness, he does not recognize it to be Brahman- bliss or 
the residual impression thereof without the help of scripture 
and the preceptor. Nor may the opponent say that he 
has understood Brahman from the words of the Siddhantin, 
for it is analogous to the instance of the man who hoped 
to win the prize for proficiency in the Vedas by merely 
saying that the Vedas are four in number. Even if the 
words which constitute such statements as “You are the 
impartite non-dual Brahman- bliss, etc.”, be mastered and 
their meaning learnt, there remains to be acquired the 
intuition of Brahman. And this intuition can be got only 
through the declarations of scripture and the instruction of 
the preceptor. 

So far we have seen how there is the experience of 
Brahman-bliss in the state of sleep, how it is self-luminous 
and non-dual, as also how there is the indication of the bliss 
immediately prior to sleep, and an intimation thereof in 
the form of residual impression immediately subsequent to 
sleep. The happiness which is the result of the residual 
impression of bliss is experienced whenever there is happiness 
which is not due to the objects of the external world. This 
is what we have called vasanananda. What is known as 
visayananda is the reflection of bliss in the mental mode which 
has turned inward after the desire for external objects is des- 
troyed through attaining them. As was remarked above, 
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the latter two kinds of bliss are but products of Brahman- 
bliss, vasanananda being its residual impression and visayananda 
being its reflection in the modes which cognize objects of 
sense. Both the latter kinds of bliss point towards their 
generator, viz., Brahman- bliss. 

4 

Residual Impression of Bliss 

Through an analysis of the state of sleep we found that 
there is every kind of evidence for the experience of 
Brahman-bliss. We shall now point out how the residual 
impression of bliss experienced during the state of waking 
serves as a ground for asserting the existence of Brahman- 
bliss. The vijhanamaya self which is the agent in the state of 
waking experiences both pleasure and pain as also the balan- 
ced state where there is neither pleasure nor pain. The experi- 
ence of pleasure and pain is the product of karma, while the 
state of indifference expresses the innate nature of the self. 
In the enjoyment of external objects and in day-dreams 
there is the experience of pleasure and pain ; and in the 
intervals between pleasures and pains there is the experience 
of the state of silence which is the expression of the real 
nature of the supreme bliss. In those moments of care-free 
indifference men very often say, “We are free from anxieties 
and worries ; we are happy ”. It must be noted however 
that even these moments do not directly manifest Brahman- 
bliss ; for what we have is only the residual impression of 
that supreme bliss. The direct manifestation of bliss is 
made impossible because, it is obscured by egoity. Cool- 
ness is felt on the outer surface of a pot containing cold 
water ; but that coolness itself is not water. In the same 
manner, during moments of indifference and silence there is 
the experience only of the residual impression of bliss. But 
just as coolness on the surface is the basis for inferring water 
inside the pot, even so the residual impression is the indica- 



tor of the existence of Brahman- bliss. And when through 
constant effort egoity is gradually quelled, the real nature of 
bliss is revealed in increasing degrees. The intellect be- 
comes refined and culminates in the destruction of all modes 
of the form of the not-self ; and then there arises the 
cognition “ I ” in the internal organ which has become of 
the form of Brahman. This subtle state of intellect is not 
sleep, since there is not here the dissolution of the intellect. 
That Brahman- bliss is manifest in this state which is distinct 
from sleep and wherein there is cognition of duality is taught 
by Krsna to Arjuna. 

5 

Method of Toga 

The method by which the intellect is to be refined so 
that the supreme bliss may be attained is described in the 
Gita as yoga. Toga is separation from contact with pain. 
It is to be achieved by constant and slow practice with a 
determined and untiring mind. Whatever drags the mind 
to the objects of sense and makes it waver and wander away 
should be regarded as an obstacle to the progress of a yogin. 
Renouncing all desires and restraining with his mind all 
his senses, the yogin should gain tranquillity, and with 
a steady and steadfast purpose concentrate his mind on the 
supreme Self. When thus the mind is restrained and 
withheld from sense-objects, and the intellect is refined and 
tranquillity reached, the yogin experiences unexcellable bliss 
which is super-sensible and grasped only by the intellect. 

The; same method of tranquillizing the mind is taught 
in the Maitrayani-iakha by sage Sakayanya to king Brhadra- 
tha. Whatever the mind thinks that it becomes. When it 
is attached to the senses and the objects thereof, it gets 
muddled and mutilated ; but when it is concentrated on 
Brahman it becomes of that form. That mind is impure 
which is in contact with desires ; and that mind is pure 
24 
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which is completely free from the pestilence of desires, etc. 
Mind alone is the cause of the bondage and release of men ; 
attachment to objects brings about bondage, while detach- 
ment from them effects release. The mind is to be purified 
and tranquillized by constant and vigilant practice. Just as 
the fire which is unfed by fuel cools down, even so when all 
the mental modes are destroyed, the mind gets dissolved in 
its source. When the channel of the mental flow is turned 
away from the objects of sense and directed towards 
Brahman, and when the mind gets attached thereto, then the 
bonds of samsara break. Rid of its impurities through 
samadhi, the mind experiences unexcellable bliss which 
defies all description and which is grasped by the tranquil 
mind alone. 

The mental equanimity cannot be maintained for long. 
Samadhi does not stay for a long time. But still it gives the 
yogin a lasting taste of the supreme bliss. Even when he is 
out of that balanced state of mind, he thinks longingly of 
that bliss with the same ardour and intense fervour with 
which a woman contemplates the lord of her heart. In the 
moments of indifference when there is manifest the residual 
impression of bliss, he discerns the supreme bliss itself and 
concentrates his mind thereon. That the yogin is able to 
fix his mind on Brahman and at the same time carry on 
the activities of the world can be illustrated by examples. 
The crow which is said to see with only one eye directs 
its vision alternately through the two cavities. A man who 
is a master of two languages discerns meaning in both of 
them. One who stands in a river half-immersed, with the 
scorching sun above, experiences both the pleasure afforded 
by the cool waters and the pain inflicted by the piercing 
shafts of the sun. In the same manner, th t yogin is able to 
bear the miseries of the world and yet at the same time 
centre his mind in Brahman. Thus, unlike the ordinary run 
of mankind which experiences Brahman-bliss only in sleep, 
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the yogin perceives it even in the hours of waking and 
dream. To the yogic perception Brahman- bliss is revealed. 

The method of yoga has been detailed in the concluding 
verses of this chapter as the means by which Brahman- 
bliss can be attained. Toga is the method by which the 
mental current is arrested in its flow towards objects of sense 
and directed towards Brahman. Toga , in short, is the 
concentration and the tranquillizing of the mind. This 
method was explained in greater detail in the Dhyana-dipa , 
where a secondary place was assigned to it, priority being 
given to the method of inquiry ( jnana ). The author of the 
Pahcadasi does not go to the extent of saying with Vacaspati 
that it is only through prasahkhyana that Brahman- intuition is 
gained. Though following the Vivaranakdra he maintains 
that dravana is the principal means to Brahman-knowlcdgc, 
he concedes to mental concentration the position of being 
an auxiliary thereto. But he is firm on this point that 
knowledge is the only direct means to release, and that 
there can be no combination of knowledge and karma. The 
Svetasvatara Upanisad says : “Knowing that, he crosses death ; 
there is no other path to release ”. 5 There are some 
passages of scripture and the traditional code which seem to 
enjoin either karma or the combination of karma and jhiina 
to be the means. “ Doing karma here in this world, let him 
desire for living a hundred years ; to you who desire thus 
there is no other way except that by which you will not be 
affected by karma.” “ He v/ho knows both vidya and 
avidya, transcends death through avidya and attains immor- 
tality through vidya.” “ Through karma alone did Janaka 
and others attain samsiddhi ”. “ Like the honey which is 

mixed with food or the food which is mixed with honey, 
tapas and vidya together constitute a potent medicine.” 
These texts, though they seem to enjoin either karma or a 
combination of karma with jnana are not really in conflict 
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with those passages of the s'ruti which declare that there is 
no other path except knowledge. The word, “ samsiddhi ’ 
connotes the purification of mind which is auxiliary to 
JSrateflK-knowledge. The word “ vidya ” which is used in 
combination with the word “ avidya ” or karma means 
upasana and not knowledge. Thus it will be clear that none 
of the above quoted passages prescribes karma to be the 
means, either alone or in combination with knowledge. 
There is evidence in abundance in the Upanisads for 
knowledge being the only direct means to release. The 
Taittiriya Upanisad says, “ The knower of Brahman attains 
the highest”. In the Chandogya Upanisad, Narada asks 
Sanatkumara, “ I have heard from men like you that the 
knower of the self crosses sorrow ; and I, who am versed in 
the scriptures, because of the lack of that knowledge, am in 
distress. Therefore, O Lord, enable me to cross the bounds 
of sorrow.” Gods like Indra, Varuna, Yama, and Agni are 
said to be in constant fear of the supreme, because they are 
lacking in Brahman-knowledge. “ Wherever there is duality, 
there is fear.” “ He who knows Brahman which is bliss is 
never afraid. ” The jnanin is not affected by karma in the 
form of merit and demerit. “ When the most high is seen, 
the knots of his heart are cut, all doubts are dispelled and 
all karmas are destroyed ”. 



Chapter Twelve 


SELF -BLISS 

( ATMANANDA-PRAKARANA ) 

For the sake of those dull-witted persons who are 
not able to grasp the manifestation of Brahman- bliss in the 
experience of sleep and the ^persistence of its residual 
impression in moments of calmness, another mode of convey- 
ing the bliss-nature of the self is set forth in this chapter. 
This method, however, will prove helpful only to those of 
the dull-witted who are desirous of knowing Brahman. For 
the others either karma or upasana is prescribed, the way of 
knowledge not being open to them. 

1 

Self, the Seat of Love : Evidence of Scripture 

The method which the present chapter adopts is the one 
which Yajnavalkya had recourse to while instructing his 
younger wife, Maitreyi. As Sankara in his commentary 
on the Brhadaranyaka 1 observes, “In order to teach that 
non- attachment is instrumental to immortality, he (Yajna- 
valkya) creates a distaste for wife, husband, sons, etc., so 
that they may be renounced.” Yajnavalkya does this by 
declaring that the self alone is the seat of supreme love. The 
love that one bears to other objects is not really for their 
sake ; but it is for the sake of the one who loves. “This self 
is dearer than a son, dearer than wealth, dearer than every- 
thing else, and is innermost.” The love for other objects is 
secondary, since they contribute to the pleasure of the self ; 
and the love for the self alone is primary. Husband, wife, 
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progeny, wealth, cattle, castes, the worlds, gods, the 
Vedas, elements, and all the rest have no intrinsic value in 
themselves. They are dear for the sake of the self. “Not for 
the sake of the husband is the husband dear, but for the sake 
of the self is the husband dear.” A woman loves her husband 
only when she likes him, and that too for her own pleasure. 
Were the husband the object of her absolute love, she ought 
not at any time and under any circumstance be displeased 
with him. But it is a matter of common knowledge that 
couples fall out with each other not infrequently over trifling 
and trivial things. “Not for the sake of the wife is the wife 
dear, but for the sake of the self is the wife dear.” Even 
when husband and wife are attracted towards each other at 
the same time, each loves the other for his or her own sake. 
Similar is the case with the love that one bears towards 
one’s children. “Not for the sake of the sons are the sons 
dear, but for the sake of the self are the sons dear.” Some- 
times a child may cry when fondled by its parent, but the 
parent derives pleasure and does not weep with the child. 
This shows clearly that he loves the child for his own plea- 
sure and not for the sake of the child itself. If this be the 
case with beings which are endowed with intelligence, need 
it then be said that inert things like wealth, caste, and the 
worlds, and the lower animals like cattle, etc., are loved 
not for their own sake but for tire sake of the self? “Not for 
the sake of wealth is wealth dear, but for the sake of 
the self is wealth dear. Not for the sake of brahmin- 
hood is brahmin-hood dear, but for the sake of the self 
is brahmin-hood dear. Not for the sake of ksatriya-hood is 
ksatriya-hood dear, but for the sake of the self is it dear. It 
is not for the sake of the worlds that they are dear, but for 
the sake of the self that they are dear”. The gods like 
Visnu are worshipped not without any ulterior motive. The 
devotee worships them for the removal of his sins, and not 
for the sake of the gods themselves who are devoid of sin. 
“Not for the sake of the gods are the gods dear, but for the 
sake of the self are the gods dear”. The brahmins study 
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the Vedas in order to preserve their brahmin-hood. The 
members of the three higher castes take to Vedic study 
so that they may not become outcastes. Hence even 
the study of the Veda is not intrinsic. “Not for the 
sake of the Vedas are the Vedas dear, but for the 
sake of the self are the Vedas dear.” In short, every- 
thing subserves the purpose of the self. The self is the 
centre and the seat of love. 

“Now, what is this love which is said to be for 
the sake of one’s own self? It may be attachment, 
faith, devotion, or desire. There is attachment to ob- 
jects like women ; there is faith in such rites and rituals 
as the sacrifices ; there is devotion to the preceptor, 
the deity, and the elders ; and there is desire for things 
which we long to have. But all these four forms of 
love are not found for one and the same object. Hence 
love as such cannot have everything for its object. If 
love be regarded as devotion, then as there is no de- 
votion to one’s wife, it would result that there is no 
love for her. Thus it is with love taken in any of 
its forms.” If thus it be said, we reply that the state- 
ment would be true only when love is understood in 
the above manner. In all the varied manifestations of 
love, there is a constant character which does not change. 
That mode of the mind is called love, which has for 
its object pure pleasure or happiness. It cannot be said 
that this love is identical with desire ; for unlike the 
latter, it is observed to have for its objects those things 
which have perished as well as those which are procu- 
red. Nor may it be said that since love is seen for 
food, etc., which are the instruments of happiness, 
there may be love for the self, not because it is an 
end in itself, but because it is also a means to happiness; 
for the inference “The self is fit to be a means to hap- 
piness, because it is dear, like food, etc.,” is conditioned 
by an adjunct. Food, etc., possess the characteristic of 
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being enjoyed ( bhogyatva ) ; but the self is not what is 
enjoyed. It is the enjoyer, the subject of all experience. 
And to say that the self is its own object is a contra- 
diction; for one and the same thing cannot be at the 
same time both the helper and the helped, the subject 
and the object. 

The happiness that is dependent on external objects 
excites mere love — love of a very low degree. But the 
self is the most lovable, the locus of supreme happiness. 
The happiness that is got from the objects of sense is 
not constant, whereas the happiness that is centred in 
the self is ever present without any inconstancy. When 
a person gets disgusted with a particular object which for 
some time has given him pleasure, he puts it by and takes 
to another object in the hope of finding happiness there. 
Thus the pleasure which the objects yield is not constant. 
That the self is the seat of supreme love is shown by the fact 
that never does a person get a desire to destroy or relinquish 
the self. The self can neither be abandoned nor be accep- 
ted, neither be renounced nor be received. It cannot be 
said that because the self can neither be abandoned nor be 
accepted there can be only indifference in respect thereof ; 
for, even if there were indifference, since the self is the 
subject which has that indifference, it cannot be itself 
the object of indifference. Nor may it be said that since, 
when a man gets disgusted with himself owing to excessive 
attachment or aversion, he desires to put an end to his life, 
what was said before that nobody desires to destroy the self 
is wrong ; for what the man who is tired of his life wants to 
do is to destroy his body ; and the body, verily, is not the 
self. The jiva which desires to abandon its body is not the 
object of disgust. It is the body that is sought to be destro- 
yed and not the self. 

We have seen above the evidence of scripture for the 
fact that the self is the locus of absolute and unconditioned 
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love. It is possible to arrive at the same conclusion through 
reasoning. In the world it is observed that a parent, Visnu- 
datta, loves his son, Devadatta, more than his son s friend, 
Yajhadatta. His son is dearer to him than his son’s friend 
who is remote in regard to relationship. Similarly, since the 
self is dearer than all other things, it is the locus of supreme 

love. 

Further, the experience of the desire “Let me not go 
out of existence ; let me live for ever” proves that the love 
for the self is direct, immediate, and unconditioned. Thus 
it is established from scriptural statements, reasoning, and 
the evidence of experience that the self is the source of 
happiness and the locus of love. 

2 

Three Notions of Selfhood 

There is a view which holds that the self is secondary to 
son, wife, etc., and it cites in its favour such scriptural texts 

as “The self verily came to be called the son, etc.” 2 That 

the son, etc., are principal in importance is alleged to be 
evident from the declarations of the Aitareya Upanisad. The 
second chapter of that Upanisad begins by saying that the 
jlva becomes at first the vital fluid in the parent-pMrasa ; and 
when the male-parent entrusts this fluid to the woman, he 
causes the soul to be born. This is called his first birth. The 
parent is said to sustain the child before and after the birth, 
for in doing so he sustains himself for the continuation of 
the race, thus securing the continuation of the species. This 
is called his second birth. The son, when he comes of age, 
takes on himself the burdens of his father, he becomes the 
representative of his father for the right performance of 
religious rites. Then, the father becoming aged on the com- 
pletion of his life’s purpose passes away, and is reborn. 

2. KAUU, ii, 11. 
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This is his third birth. Thus the Upanisad sets forth the 
primal importance of a son to a father. 

It is because the birth of a son is considered to 
be supremely valuable to a father that it is said that “there 
is no other world for him who has no son.” The 
Brhadaranyaka Upanisad states the same idea in a positive 
way in the passage, “They speak of an educated son 



made possible by the son ; even this world is to be won 
through him. “This world of men is to be won through the 
son alone and by no other rite.” By describing the Sampratti- 
karma ( the entrusting rite), the Upanisad states how the 
worlds are to be won through the son. The rite is so called 
because a father, when he is about to die, is to entrust his 
own duties to his son in the following manner. He is to call 
his son, “You are Brahman, you are the sacrifice, and you 
are the world”, and the son, thus addressed, is to reply, 
“I am Brahman, I am the sacrifice, and I am the world.” 
The word £ Brahman ’ has reference to whatever has been 
and remains to be studied ; the word ‘sacrifice’ stands for 
whatever sacrifices have been performed and still remain to 
be performed ; and the word ‘world’ signifies whatever 
worlds have been won and still remain to be won. The 
significance of the rite is this. The father entrusts to his 
son the resolve which was his of dutifully undertaking 
the study of the Veda, sacrifices, and the conquest of 
the worlds, and is freed from the resolve concerning 
these ties of duty. The son takes on himself all this load 
which belonged to his father and protects him from this 
world. Hence it is said that a well instructed son 
is conducive to the world for his father. 

Even the derivation of the word ‘putra’ points out 
that, should anything, any duty, be left undone by the 

3. BU, I, v, 17. 



father, through any slip or slight omission in the middle, 
the son exonerates him from all that unfulfilled duty 
of his, standing as an obstacle to his attainment of the 
world, by fulfilling it himself. Because he saves his father 
by fulfilling his duties, he is called a son. The father, 
although dead, is immortal and lives in this world through 
such a son. Thus it is that he wins this world of men through 
his son. From all this it is argued that scripture is 
evidence for the fact that the self is subsidiary to son, 
wife, etc. 

Those who uphold this view do not rest content with 
quoting scripture in their favour. They show how even 
empirical usage testifies to the correctness of their posi- 
tion. The son is regarded as the principal member of 
his family. Through sweat and toil the father hoards 
money for the sake of his son. Hence the son, etc., 
are more important and primary than the self. 

The arguments set forth above do not prove that the 
self is subsidiary to other things. The self can be cha- 
racterized in three ways, as the secondary self, the illu- 
sory self, and the principal self. The appositional usage 
‘Devadatta is a lion’ has only a secondary or figurative 
sense. Similarly, the self-hood of son, etc., is secondary, 
for difference is seen of son, etc., from the self. There is 
difference between the psycho-physical organism which 
consists of five sheaths and the witness-self ; and yet that 
difference is not manifest. The mind-body combination is 
mistaken to be the self. Hence there is for it illusory 
self-hood. There is neither the existence nor the manifes- 
tation of difference between the witness-self and anything 
else, for there is nothing apart from the self of which the 
latter is the counter-correlate. And because the witness is 
the self of all, it is called the principal self. Thus there 
are three notions of self-hood, secondary, illusory, and 
principal; and according to the difference in empirical 
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usage, the conception of self-hood also varies. In an 
empirical usage concerning any one of the three, that one 
assumes primacy and the other two ‘take on a subsidiary 
position. For example, in the act of protecting the family 
of a dying person, what is useful is the secondary self in 
the form of son, etc. In the empirical usage, ‘ I am lean, 
I am going to become fat’, etc., it is the body-self (viz., 
the illusory self) that is meant. What is adequate as the 
subject of such assertions as “ Through austerities I shall 
attain heaven” is the agent-self, and not the body-self ; 
for a man who desires heaven performs sacrifices even at 
the risk of neglecting the care of his body. That which 
is the subject of the usage “I shall be liberated, etc.” 
is the intelligence-self. Rituals and rites are of no use 
to him who desires release. From the instruction of the 
preceptor and from the statements of scripture he knows 
the truth. Thus it is clear that the notion of self-hood 
differs according to the difference in the mode of empirical 
usage. It is analogous to the distinctions that are made 
in respect of eligibility for particular rites. Sacrificial 
rites like the Brhaspatisava are prescribed for the brahmin and 
not for the members of the other castes. Similarly, kings 
are asked to perform the Rajasuya sacrifice ; and for the 
merchant class the Vaisyastoma is enjoined. In the same 
way, it is to be understood that each empirical usage 
has for its content a particular notion of self-hood as 
the primary one, to which the rest are subsidiary. What- 
ever notion of self-hood is primary in a particular usage, 
that notion exacts supreme love ; and there is also love 
of a lower degree to such of those things of the class 
of not-self which subserve the purpose of the self. To what is 
neither the self nor a subsidiary thereto, there is not even a 
fraction of love. Thus it is seen that the self, whatever 
may be the conception thereof, is the centre and seat 
of love. If there be love for any other thing, it is for 
the sake of the self to which that thing is but a subsidiary. 



3 


Grades of Love and Happiness 

What is neither the self nor a subsidiary thereto is 
either the object of disregard or the object of disdain. For 
things like a blade of grass on the wayside, we have 
no regard ; while we look with horror upon such harm- 
ful beings like the scorpion and the snake. The self, 
we have said, is the seat of supreme love, while what 
is helpful thereto is the object of moderate love. There 
is no rule, however, by which we can characterize certain 
things to be helpful all the time and certain other things to 
be harmful. The tiger, for example, is hated when it 
pounces upon us ; when it is indifferent to us we take no 
notice of it ; and when it is in a playful mood with us, we 
love it. Thus we cannot fix which things are lovable, which 
are hateful, and which we can disregard. But we can give 
general definitions. Those things are lovable which are 
helpful to us; those things are hated which are hurt- 
ful to us ; and those are objects of our indifference which 
are neither helpful nor hurtful. But the case with the self is 
unalterable. It is always the locus of supreme love. This 
is what Yajhavalkya had in view when he said that for the 
sake of the self everything is dear. 

That the self is the most lovable of all is declared in the 
passage, Cc This self is dearer than a son, dearer than wealth, 
dearer than everything else, and is innermost.” 4 While 
commenting on this passage, Vi&varupacarya (Sure&vara) 
observes, £C Dearer than wealth is the son , dearer than the 
son is one’s physical body ; dearer than the body are the 
senses ; dearer than the senses is the mind ; but dearer than 
the mind and the dearest of all is the self.” The nearer a 
thing is to the self, the dearer it is than the rest. The 


4. B U, I, iv, 8. 
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intensity of love that an object merits is dependent on its 
proximity to the self. 

Those who do not realize this fundamental fact and 
consider things other than the self to be dearer than 
the self meet with disappointment and finally disillusion- 
ment. They find themselves in a ‘vale of tears’, and 
what they regard as dear turns out to be the cause of their 
misery. That things other than the self are sources of 
misery becomes very clear when we examine, for example, 
the life-history of a son. The parent is worried so long 
as a son is not born to him ; when a son is about to be born 
there are the dangers of delivery ; after the child is ushered 
into existence, anxiety continues to sit on the brow of 
the parent who is in constant fear of his darling being 
badly influenced by malevolent stars ; when the child grows 
up into a boy, there is the risk of his turning to bad ways ; 
even after the boy is invested with the sacred thread, there 
is the contingence of his continuing to be illiterate ; or if 
he becomes proficient in learning, the anxiety for getting him 
properly married haunts the parent ; when the boy is married, 
there is the fear whether he would be faithful to his wife or 
not ; if he begets children and becomes the father of a large 
family, there is the difficulty of finding means to provide him 
and his offspring with money ; and when the son is provided 
with enormous wealth, there is the contingence of his pass- 
ing away. Thus there is no end to the misery which things 
other than the self bring in their train. Hence a man of 
discrimination must discern the defects that lie deep-seated 
in things other than the self, and cease to be attached to 
them. He must realize that the witness-self alone is 
the locus of supreme love. 

When it is settled that the self is the locus of supreme 
love, it is easy to deduce that it is also the seat of 
the highest happiness. The self is of the nature of sup- 
reme happiness, because it is the object of unexcellable 
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love. What is not of the nature of supreme happiness is not 
the object of unexcellable love, just as pot, etc., which 
are neither of the nature of supreme happiness nor the objects 
of the highest love. In the Taittiriya and Brhadaranyaka 
Upanisads we find it declared that according to the increase 
or decrease in love there is a corresponding increase or 
decrease in happiness. ‘‘From the post of an emperor to 
the position of Hiranyagarbha, wherever there is an increase 
in love, there is also an increase in happiness.” Since the 
self is the apex of this pyramid, it is the locus of supreme 
love and the seat of the highest happiness. 

4 

Manifestation of Happiness and Intelligence 

The self which is of the nature of happiness is the 
witness-intelligence which manifests the states of waking, 
dream, and deep sleep. But unlike the intelligence-aspect 
of the self, its bliss-aspect is not manifested in all the modes 
of the intellect. Just as the lamp, which is of the nature 
of both light and heat, spreads only light and not heat, 
even so the self, which, no doubt, is of the nature of both 
happiness and intelligence, reveals only its intelligence- 
nature in all the mental modes. Nor may it be asked why, 
if intelligence and happiness be non-different, both of them 
are not manifested in one and the same mode ; for there is 
no invariable rule that where intelligence is revealed, happi- 
ness should also be revealed. In a flower, though fragrance, 
colour, etc., reside, a single sense-organ is able to apprehend 
only a single quality and not the rest. Similarly, it is 
intelligible that in a mental mode wherein the intelligence- 
nature is revealed, the bliss-aspect need not necessarily be 
revealed. It cannot be said that in the example of the 
flower, fragrance is different from colour, whereas in the 
case of the self there is no difference between intelligence 
and bliss ; for, although in reality there is no difference 
between intelligence and bliss, we admit that there is 



apparent and adventitious difference. Even in the flower 
we do not recognize any inherent difference between its 
fragrance and its colour. They appear to be different only 
because they are apprehended through different sense-organs. 
In the same way, happiness and intelligence which constitute 
the essential nature of the self appear to be different because 
they are manifest in different modes. In that mode of the 
intellect which is of the nature of the transformation of the 
jatoa-constituent brought about by meritorious deeds, there 
is revealed the identity of intelligence and happiness, because 
that mode is flawless and pure. And in the mode of the 
nature of rajVw-constituent, because of its impurity, there is 
manifest only the intelligence-aspect, the bliss-nature being 
veiled. This is analogous to the sourness of the tamarind fruit 
being concealed when it is seasoned with salt. Because the 
happiness-nature is not revealed in some of the modes, we 
cannot say that it is non-existent. Nor can we say that 
happiness and intelligence are not identical. We have 
already established that the witness-intelligence is the locus 
of supreme happiness. 

5 

The Two Ways 

There are two roads which lead to the knowledge of 
the bliss-nature of the self— -the way of discrimination and 
the path of yoga. The fruit of both the methods is the 
same, namely, the knowledge of the self. What is called 
discriminative knowledge is the intuitive experience of the 
inner self gained through an inquiry into the nature of the 
five sheaths. Toga is said to be for the sake of the attain- 
ment of self-knowledge. That both these methods, viveka 
and yoga, are instrumental to knowledge is declared by the 
Lord in the Gita. “ The place which is reached by the 
Sahkhyas is reached by the Togins also. He who sees that 
the way of sahkhya and the way of yoga as one — he sees 
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indeed ”. 5 The path of yoga may be difficult to some 
people ; and the way of discrimination may be difficult to 
others. And so, these two paths are intended to suit the 
difference that is found among the seekers of truth. 

It cannot be said that the path of yoga, because it is 
more difficult to follow, is superior to the way of discrimi- 
nation. The alleged superiority of yoga cannot be due to 
its being the cause of intuitive knowledge ; for even viveka 
leads to the same result. It cannot be said that because 
yoga causes the removal of attachment and aversion, it is 
superior to discrimination, for the latter also destroys attach- 
ment and aversion to objects. The man of discretion who 
knows that the self alone is the locus of supreme love, how 
can he be attracted to external objects ? And for him who 
has attained the balanced vision, how can there be the 
feeling of hatred or aversion ? He is no whit inferior to the 
yogin in being free from all flaws of the mind. Nor can the 
superiority of the yogin be sought to be maintained by 
pointing out that for him there is no apprehension of the 
world of duality, while the man of discrimination is 
not devoid of that apprehension. In the state of empirical 
usage, both th e yogin and the vivekin apprehend the world. 
Just as in the state of samadhi there is no cognition of duality 
for the yogin, even so for the man of discrimination there is 
no presentation of duality when he is possessed of discrimi- 
native knowledge. Thus both the methods, viveka and yoga, 
lead to the same goal, viz., release, through the channel of 
knowledge. 


5. Gita, v, 5. 
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Chapter Thirteen 


NON-DUAL BLISS 
(A D VAITA NANDA-PRAKA RAN A) 

The chapter Advaitananda sets forth the non-duality of 
Brahman, the indeterminability of may a, and the illusory 
nature of the world. 

1 

Non-duality of Brahman 

In the previous chapter the notion of the self was said 
to be threefold— principal, secondary, and illusory. The 
witness-intelligence is the principal self; son, etc., constitute 
the secondary self ; and the body, etc., goto makeup the 
illusory self. Now, if over and above the principal self 
there are other selves, secondary and illusory, which belong 
to the same class as itself, and if there be also ether, etc., 
which do not belong to the same class as the self, it is 
possible to argue that the non-duality of the self is destroyed. 
But in reality, what are regarded as selves belonging to the 
same class as the principal self fall within the range of what 
constitutes the world, and the world as apart from the self 
which is bliss has no existence. Hence the non-duality of 
Brahman is in no way affected. The Taittiriya Upanisad 
( II, i, 1 ) declares that all things from ether to the physical 
body have their origin in the self. “ So, from this Atman 
has sprung ether,” etc. “From Brahman which is Atman was 
bom the akasa, akasa being that whose attribute is sound 
and which gives space for all things having form. And 
from akasa the rest of the elements and elementals arise. 
The pre-eminent of all is the purusa who, as identical with 
the sheath of food, is but a product of matter”. Thus, 
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since Brahman is the cause of the entire world, the latter has 
no existence apart from Brahman, and hence it cannot 
destroy the non-duality thereof. It cannot be objected that, 
since the above scriptural passage characterizes only the self 
as the cause of the world, it is not established thereby that 
bliss is the primal cause and that it is not conditioned by 
duality ; for the same Upanisad declares in another place 
that bliss is the source, sustenance, and solace of all that 
exists. “ From bliss, verily, these creatures are born ; 
having come into being, by bliss they live ; and having 
departed, into bliss, again, they enter . 5,1 

Because the world is the product of Brahman which is 
bliss, it is evident that the former has no reality apart from 
its cause. Just as pot is not different from clay, the world 
is not different from the self. Brahman is not merely the 
efficient cause of the world as the potter is of pot, in which 
case the product cannot be identical with the cause. On 
the other hand, it is the material cause of the world as clay 
is of pot. Were the self the efficient cause alone, the 
scriptural passage declaring that in bliss the beings have 
their existence and unto it they return would have no 
meaning. Verily, pot is not dependent on the potter for 
its existence, and when destroyed, it does not get dis- 
solved in the potter. In clay, which is its material cause, 
pot exists, and when destroyed, unto clay it returns. Simi- 
larly, since it is declared by scripture that Brahman - bliss is 
the locus of the origination, sustenance, and destruction of 
the world, Brahman is the material cause and not merely 
the efficient cause of the world. 

Now, what kind of material cause is Brahman of the 
world? Does its material causality consist in origination, 
as in the case of the primal atoms? Or, does it consist 
in transformation, as in the case of Primal Nature? Or, 
is it characterized by being illusorily manifested ? The 


1. TU, III, vi, 1. 
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VaiSesikas and others who hold the view of absolute creation 
say that something originates from something else ; and 
they attribute the creation of the world to the conjunc- 
tion of primal atoms. The Sankhyas and those who are 
in sympathy with their view of transformation characterize 
the world as a transformation of Primal Nature, as curds 
are of milk. When a thing attains a state which is different, 
from its present one, it is called transformation. When 
a thing, while not abandoning its prior state, appears 
to be of a different state, it is known as illusory manifestation. 
“That change, which is of the same grade of reality as the 
thing, is transformation ; what is of a different nature from 
that is illusory manifestation ; or the effect, which is non- 
different from the cause, is a transformation ; the effect, 
which even without being non-different from that cause 
is yet difficult to state apart from that, is an illusory mani- 
festation ; such is the distinction between transformation and 
illusory manifestation. ’ 5 2 

Brahman can be neither the originating cause nor the 
transformed cause. What is partless by nature cannot 
originate something de novo , 2 3 nor can it get itself trans- 
formed into something else. Brahman illusorily manifests 
itself as the world, as a rope appears to be a snake. Illusory 
manifestation is possible for what is partless. On the 
sky which is without parts spherical shape and blue colour 
are superimposed. Similarly, the world of names and forms 
is illusorily superimposed on the partless bliss. 

2. Siddhantaleia-sahgraha tr. by S. S. Suryanarayana Sastri, p. 46. 

3. Pringle-Pattison, The Idea of God, pp. 302 — 3: The idea of 
creation as a special act or event that took place once upon a 
time represents the universe as in no way organic to the divine 

life Such a conception of creation belongs to the same 

circle of ideas as the waving of a magician’s wand. 
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2 

Indeterminability of Maya 

The power of maya is the ground of the superimposition, 
just as the magical power of the magician is the ground of his 
feats. Because of the admission of the power of maya there 
does not result duality for Brahman. Power does not exist 
apart from the possessor of power. Nor is it non-different 
from the possessor. Heat which is the power of fire is 
not different from fire; nor is it identical with it. If it 
were non-different from fire, then it must be found always 
therein. But we observe that fire does not burn when 
it is influenced by spells. It is no doubt true that we 
cannot directly perceive power, for power is always 
inferred from its products. In the case of fire, when it is 
under the influence of spells, we infer that there is no power, 
because of the absence of sparks emitted therefrom. Hence 
power cannot be identical with the possessor of power. 

That there is the power known as maya in Brahman is 
evident from the passage which reads : “They who follow 
the path of meditation beheld the power of the divine self 
hidden by its own gunas.” 4 The Upanisad states that 
sages who wanted to find out the cause of the world, reject- 
ing the other cosmological views which attribute the causality 
of the world to time, svabhava, etc., discovered that there 
is a power known as maya located in the self which is the 
ground of the projection of the world. “The supreme power 
of this ( self ) is declared to be manifold, being volitional, 
emotional, and cognitional in nature .” 4 5 The conative 
power of maya has a preponderance of the tamar-constituent ; 
the cognitive power has a preponderance of the sattva- consti- 
tuent ; while the power of emotion present in maya having 
a preponderance of the rajar-constituent, serves to help the 

4. SU, i, 3. 

5. SU, vi, 8. 
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other two powers. Thus the Upanisad points out how there 
is the power of may a in Brahman which is the cause of the 
projection of the world. 

In the Yoga-vasistha, we have a description of the 
power that is located in Brahman. “ The supreme Brahman 
is eternal, full, non-dual, and omnipotent.” As waves are 
to the sea, so are the powers to Brahman which are neither 
identical with nor different from it. “By whatever power 

the self is pleased, that power gets manifested Observe, 

Rama, how the power of intelligence which belongs to 
Brahman is found in the various bodies. There is in the 
winds the capacity to move ; in the rocks there is manifested 
the power of immobility ; there is fluidity in water, and in 
fire the power to consume. In ether there is void ; in peri- 
shable objects there is the power to get destroyed.” “Just as 
within the shell of an egg there is a great serpent, even so in 
the self the world exists. Everything is located, in Brahman , 
as the tree with its roots and sprouts, leaves and branches, 
flowers and fruits exists potentially in the seed. As the earth 
produces its harvests according to the particular soil and 
season, so the powers that belong to Brahman manifest them- 
selves differently in accordance with the difference in place 
and time. O ! Rama, when that omnipresent and ever- 
luminous self whose nature is greatness assumes the power 
known as thinking, then it is called mind.” “All causality 
and instrumentality, and their resultants as well as the pro- 
duction, continuance, and destruction of all things, take 
place in Brahman itself, beside which there is no other cause 
whatever.” “The whole is a form of the supreme self, and 
all things are but forms of the same ; and the mind is also a 
mode thereof, as a golden ornament is but a form of gold.” 

To illustrate that the power of maya which creates the 
world is neither real nor unreal, that it is a phantom-crea- 
tion like the magical feat of a magician, Vasistha relates 
to Rama a fantastic story. The cosmological theories have 
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the same kind of reality as is possessed by the fables that are 
related to young children. C£ At first the mind ; after that 
the cognition of bondage and release ; then the creation of 
the universe which goes by the name of the world ; thus and 
in other ways the world has attained an appearance of reali- 
ty. But this is just like the fable which is told to handsome 
children in order to amuse them.” The story is that of an 
old nurse who related to the boy who was under her care a 
fantastic fable. Vasistha addressed Rama and said : “ Hear 
me tell you the tale of a silly and dull-witted boy, who 
once asked his nurse to recite to him some prettv story for 
his amusement. The nurse began to relate her fine-wrought 
story for the pleasure of the boy with a gladsome countenance 
and in accents sweet as honey.” There were once three 
handsome and healthy princes. Two of them were not born 
and the other was not even in the womb of his mother. 
Virtuous by nature, they lived in a town which was absolu- 
tely non-existent. Leaving their city of void, the three 
princes who were endowed with undeluded minds, beheld 
on their way fruit-bearing trees hanging in the sky. And 
then, after sporting in the forests, they lived happily in the 
land of the future . 6 When this story was told by the nurse, 
the boy was very much amused and he believed all that the 
nurse had told him to be true. The story of world- 
creation fares no better than the fable related by the nurse . 7 
As the princes, the sport and the future city, were mere 
creations of the nurse’s imagination, so the existence of the 


6. See how Sankara in his commentary on the Taittirlya Upa- 
nisad (II, 1, 1.) contrasts the definition of the essential nature of 
Brahman with a definition which is meaningless like, “Having bathed 
in the waters of the mirage, crowned with a garland of sky-flowers, 
this son of the barren woman is going, armed with a bow made of 
a hare’s horn.” 

7. All creation-stories have a metaphorical and not a metaphy- 
sical import. Swami Jagadisvarananda in his review of the Aitareya 
Upanisad : — “The story of creation, as Sankara puts it, is mere 
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visible world, is but a production of the imaginative power 
of man. Through stories such as the above one, Vasistha 
explained the nature of maya. 

Maya , the power of Brahman , is different both from its 
products and its locus. The power of fire to burn is inferred, 
while the locus of the power, viz., fire, and its products, 
the sparks, are directly perceived. Hence it is patent that 
power is different from the locus and from the products. 
The power that resides in clay is different from clay as well 
as from pot. It is neither the clay with the five attributes, 
nor the pot with a definite shape. In it there are neither 
gross-ness, etc., which are the attributes of pot, nor sound- 
ness, etc., which constitute the attributes of clay. Hence 
the nature of power is unthinkable. Nor may it be said 
that unthinkable-ness is itself the nature of power ; for power 
which is neither different nor non-different from its locus 
and products cannot take on even the attribute of unthin- 
kableness. In no way can it be characterized . 8 Prior to the 
production of the effect, it lies hidden in its cause ; and 
what we term as the production of the effect is but the mani- 
festation of power. The power which belongs to clay is 
latent in clay, and when assisted by the potter, etc., it 
attains the status of a modification of clay, viz., pot. 


‘ arthavada ’ or figurative, it has no philosophical meaning. Sankara, 
expounding meticulously the texts of cosmology to which the whole 
fourth adhyaya of Aitareya Upanisad is devoted, gives his final 
opinion that no serious consideration should be given to this account 
of world-creation and that these $ rut is are to be understood in 
a secondary sense.” £>ankara says : ‘‘ There is absolutely nothing 

to be gained by the knowledge of creation.” The creational texts 
do not have creation for purport, but the identity of the self and 
Brahman. 

8. Bradley: Appearance and Reality, p. 511: “The fact of 
appearance, and of the diversity of its particular spheres, we found, 
was inexplicable.” 
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People who are lacking in discrimination confuse the 
pot possessing a spherical shape, etc., with clay which is 
endowed with the five atttributes. They combine both and 
call the combined form ‘pot’. The empirical usage of 
‘ pot-ness ’ is born of ignorance, because prior to the opera- 
tions of the potter, there is no pot-ness in clay. Pot-ness 
which is characteristic of the object with spherical shape, 
etc., is intelligible only after the operations of the potter 
are over and not before. 

Pot, like the power which has produced it, is indeter- 
minable. It is not different from clay, for it is not found 
to exist apart from clay. Nor is it non-different from clay, 
for it does not exist in clay prior to the production of pot. 
Hence it is, like the power, indeterminable. The very fact 
that it is the product of an in determinable power guarantees 
to it indeterminability. If both be indeterminable, it may 
be asked, how are they different ? The unmanifest state is 
called power; and when the same power manifests itself, it 
takes on the name of pot. The magical power of the magi- 
cian is not manifest when he does not perform his feats. It 
gets itself manifested in the wonders that he works. Thus 
the modifications, because they are of the nature of may a, 
are illusory, unreal. What is the locus of the modifications 
is real. This is what the Chandogya Upanisad says. It asserts 
that when the self is known everything else becomes known, 
“Just as, my dear, by a single clod of clay all that is made 
of clay becomes known, — all modification being only a name 
based upon words, the truth being that all is clay ; and just 
as, my dear, by a single ingot of gold, all that is made of 
gold becomes known, — all modification being only a name 
based on words, the truth being that all is gold ; and just 
as, my dear, by a single pair of nail-scissors, all that is 
made of iron becomes known, — all modification being only 
a name based upon words, and the truth being that all is 
27 



iron .” 9 All modification is c ‘ only a name based upon words, 
and there is no such reality as modification. In truth, the 
only reality is the clay .” 10 The unmanifest power and the 
manifest product which appear to be different only on 
account of the difference in time are unreal. But the locus 
of the two, namely, clay, is real, because it persists in both 
without being destroyed by them. 

The manifest product is unreal because it is devoid of 
truth, because it is apparently real, and because it is origi- 
nated and destroyed. After it is produced men give it a 
name ; hence scripture says that the modification is only a 
name based on words. And even after the modification 
or product is destroyed, the name persists in the words 
of men. Since the product is designated by a name, it 
is said to be of the nature of that name. The product 
is unreal because it has no essential nature of its own, 
because it is perishable, and because it is of the nature 
of a name based on words. These three probans firmly 
establish the unreality of the product. Unlike pot which 
is a product, clay is said to be real because it does not 
lose its essential nature by the non-production, production, 
or the destruction of pot. 

It may be asked why, if the modification, pot, be 
unreal, it is not removed by the cognition of clay. We reply 
that it is removed in so far as the notion that it is real is 
destroyed. In the case of delusion not due to an adjunct 
( nirupadhika-bhrama ), when there is the sublation of the delu- 
sion of the cognition of the true, not only is the notion 
that the modification is real is destroyed, but also the 
modification ceases to appear. When there is the cog- 
nition of the rope, not only is the cognition of snake re- 


9. CU, VI, i, 4-6. See Ganganath Jha’s tr. (V. C. Seshachari’s 
publication), Vol. IV, pp. 84 - 86. 

10. Sankara’s Commentary. 
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alized to be unreal, but also the snake ceases to appear. 
In the case of delusion due to adjunct (sopadhika-bhrama), 
however, sublation consists only in the knowledge that what 
is superimposed is unreal, for so long as there is the proxi- 
mity of the adjunct, what is superimposed will not cease to 
appear. Even after one gets the knowledge that crystal is 
colourless, the crystal appears red so long as there is the 
proximity of the hybiscus flower. The instance of pot being 
superimposed on clay is a case of delusion due to adjunct. 
Hence its sublation consists in the cognition that pot is un- 
real. No one regards the reflection that is cast in water 
by the man standing on the bank of a tank to be true. 
Though the reflection appears, it is not true. 

The Advaitins admit that the very knowledge that the 
world is unreal, consequent on the cognition of the absolute 
reality of the self, is what constitutes the human goal. The 
world may continue to appear, but that does not negate the 
cognition of the self. In the example of pot, when it is realiz- 
ed that clay is real while pot is unreal, the continued appea- 
rance of pot does not in any way hinder the cognition of the 
reality of clay. That pot is only an illusory manifestation of 
clay is evident from the fact that it does not relinquish the 
nature of being clay. If it were a real transformation of 
clay, then its nature would be different from that of clay, 
as curds differ in nature from milk. Pot does not abandon 
the nature of being clay; nor does an ornament made 
of gold cease to be gold. Hence pot, ornaments, etc., 
are illusory manifestations of clay, gold, etc. It cannot 
be said that pot is not an illusory manifestation of clay 
because when it is broken it does not turn into clay ; for even 
in the potsherds clay-ness is present. When it is shown 
that even the view of transformation does not explain the 
cases of pot, etc., it is not difficult to prove that the view 
of absolute creation is thoroughly inadequate to explain 
them. In the view of absolute creation, the cause, clay, 
is different from the effect, pot. Then a distinction will 



have to be made between clay as the cause and clay as the 
effect. Thus also it would have to be stated that sound, 
etc., which belong to clay as clay are different from sound, 
etc. , which belong to clay as pot. But as a matter of actual ex- 
perience we do not see any absolute difference between clay 
and pot. Though empirical usage is the cause of the distinc- 
tion between clay and pot, it does not show the two to be 
mutually different. Thus we find that the theory of absolute 
creation fares no better than the doctrine of transforma- 
tion in explaining pot, etc. 

Uddalaka cited the cases of clay, gold, and iron, as 
examples, because all the three illusorily manifest themselves 
as their respective modifications. He took them as in- 
stances also to prove that when the cause is known, its 
products become known. It may be doubted how the cog- 
nition of the real clay, etc., can be concomitant with the cog- 
nition of the unreal pot, etc. In the effect there are two 
aspects, the real and the unreal. The clayness of the effect 
is real whereas the pot-ness thereof is unreal. When it is said 
that by the knowledge of the cause the effect becomes known , 
what is meant is that the cognition of the cause, viz., clay, 
accomplishes also the cognition of the real aspect of the effect, 
viz. , the clayness of pot. The unreal aspect of the effect 
need not be cognized, for it is of no use. It is only the know- 
ledge of the true that is the human goal, and not the know- 
ledge of the untrue. 

“ Now, to say that by the knowledge of the cause 
there is the knowledge of the effect is, then, tantamount 
to saying that by the knowledge of clay there is the 
knowledge of clay-ness. But, what novelty is there in 
this assertion ? On the contrary, it appears to be a 
tautology.” If thus it be said, we reply: true, there is 
nothing novel in saying that by the knowledge of clay 
there is the knowledge of clay-ness. Those who know 
that in products what is real is the cause do not wonder 
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when they are told that when the cause is cognized 
the real-aspect of the effect also becomes cognized. But 
those who believe in the theories of absolute creation 
and transformation as also the men of the world are struck 
with wonder when they hear that the knowledge of the 
cause leads to the knowledge of the effects. How the 
knowledge of the one causes the knowledge of the many is an 
enigma to them. The purport of the scriptural passage in 
question, however, is not the knowledge of the many. What 
is of prime importance to the sruti is the knowledge of the 

one. When Uddalaka questions his son, 3 vetaketu : “Did 

not thou ask for that instruction by which the unheard be- 
comes heard, the unperceived becomes perceived, and the 
unknown becomes known ? A 1 1 what he means is that the 
knowledge of the self is the supreme human goal. When 
Brahman , the material cause, is realized, the entire world, 
its unreal manifestation becomes known. 

5 

Illusoriness of the World 

Brahman is of the nature of reality [sat) , intelligence 
fit), and happiness (sukha). The world consists of names 
and forms. The Nrsimhottaratapini Upanisad 12 gives the 
definition of the essential nature of Brahman in the passage . 
“All this is Brahman alone, reality - intelligence - blisss.” 
Uddalaka (Aruni) said that Reality is Brahman. “ In the 
beginning, my dear, this was Reality alone, one only, 
without a second.” 13 The Aitareya Upanisad establishes the 
intelligence - nature of Brahman in the words, “ This Brahma 
(Hiranyagarbha) , this Indra ? this creator, all these gods, 
these five great elements, earth, air, ether, watei, fire, and 


11. CU, VI, i, 2-3. 

12. NUTU, 7. 

13. CU, VI, ii, 1. 
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all these small creatures, these others, the seeds of creation, 
and these egg-born, womb-born, sweat-born, sprout-born, 
horses, cows, men, elephants, and whatever else which 
breathes and moves and flies and is immovable ; all this 
is guided by Intelligence and is supported by Intelligence ; 
the universe has Intelligence for its guide ; Intelligence is 
the basis ; Intelligence is Brahman .” 1 4 Sanatkumara declared 
that Brahman is bliss. “ The Infinite is bliss. There is 
no bliss in what is finite. The Infinite alone is bliss. The 
Infinite alone is to be understood .” 15 In the Taittiriya 
Upanisad the same purport is conveyed in the words, “He 
understood that bliss is Brahman , (because) from bliss these 
creatures are verily born, by bliss they live, and having de- 
parted into bliss again they enter .” 16 

That the world is of the nature of names and forms is 
evidenced by such scriptural texts as : “ Thinking all the 
forms and creating the names, the brave (supreme self) 
remains naming them “ This deity thought, ‘Well, 
may I enter into all those three devatas by means of the jiva 
and appear under different names and forms .’” 17 “This 
(universe) was then unmanifest. It became manifest into 
name and form — it was called such and such, and was 
of such and such form .” 1 8 It was unmanifest in the causal 
state because maya, the indeterminable power which is 
located in Brahman, was not active. What is called the 
manifestation of the world is the differentiation of maya 
into the manifold of names and forms. 

The evidence for the residence of maya in Brahman 
is the passage : “Know maya to be the primal cause ( prakrti ) 

14. AIU, iii, 3. 

15. CU, VII, xxiii, 1. 

16. TU, III, v, 1. 

17. CU, VI, iii, 2. 

18. BU, I, iv, 7. 
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and the Lord to be the may in”. 1 9 Brahman as conditioned 
by maya is the cause of the world. Just as the appearance 
of pot in clay is a delusion due to adjunct, even so 
the manifestation of the world in Brahman is a delusion 
due to adjunct ; and the adjunct is maya. We saw above 
that in the product there are two elements, the real and 
the unreal. In pot, pot-nesss is unreal while clayness 
is real. In the world, what is real is Brahman : world-ness 
is only an appearance . 20 Appearance is true in so far 
as it is real. “ All name-and-form is true, only in its 
nature as the real self— all modification by itself being 
false .” 2 1 What is real in the world is the nature of Brahman, 
and what is unreal is the nature of maya. 

Ether, the first product of maya, exhibits the real 
nature of Brahman in so far as it exists ( asti ), is luminous 
( bhati ), and is of the nature of love ( priyam ). But spatia- 
lity (avakasa) which is its own nature is illusory. When 
we say that ether is unreal, we do not mean that its 
existence, luminosity, and love-ness are unreal ; what we 
mean is that its spatiality is illusory. Spatiality is illu- 
sory, because prior to the manifestation of ether, it did 
not exist, and when ether is destroyed, it will cease to 
exist. What is unreal at the beginning and unreal at the 
end cannot be real in the middle. “ Beings are unmanifest 
in the beginning, manifest in the middle, and unmanifest 
again in the end .” 2 2 But the real nature of Brahman persists 
in ether for all time, as clay-ness in pot. When it is realized 

19. SU, iv, 10. 

20. Bradley, Appearance and Reality : “Appearance is content 
not at one with its existence, a ‘ what ’ loosened from its ‘ that ’. 
Appearance is the looseness of character from being, the distinction 
of immediate oneness into two sides, a ‘that’ and a ‘what’”. 

21. Sankara’s commentary on Chandogya Upanisad, VI, iii, 2. 
See Bradley, op. cit., p. 259 : “Nature by itself has no reality. It exists 
only as a form of appearance within the Absolute.” 

22. Gita, II, 28. 
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that the spatiality of ether is unreal, then the essential nature 
of Brahman is experienced. If spatiality be removed from 
ether, what remains is not void ; for it must be admitted 
that there is something which is apprehended as what is 
qualified by the non-existence of spatiality. This locus is 
the real and it is of the nature of happiness. 

What is neither helpful nor hurtful is real happiness. 
Hilarity is consequent on the cognition of what is helpful; and 
pain is the wages of what is hurtful. When there is the 
non-existence of both, there is the manifestation of real 
happiness. It may be asked how, if real happiness is 
ever and everywhere present, there is the cognition of pain. 
Real happiness is not always cognized, because what appre- 
hends it, namely, the mind, is momentary ; and the cog- 
nition of pain is also intelligible because it is the nature 
of the mind. Happiness is the very nature of all things, 
but when obstructed by adjuncts, it is not manifest. 
Thus, in ether real happiness is found, when its unreal 
character, viz., spatiality, is removed. Similarly, it can 
be discovered also in all things from air down to the 
physical body. What are known as the distinctive features 
of each object cloud the Real. The attributes of move- 
ment and tangibility belong to air ; fire has the attributes 
of inflaming and illumining ; fluidity is found in water, 
and hardness in the earth. Thus each object is distin- 
guished from the rest by some characteristic marks. But 
these marks are adventitious and they are the products 
of avidya. What is persistent in all these things, namely, 
reality-intelligence-bliss, is Brahman , even as what is per- 
sistent in pot, jar, etc., is clay. 

4 

Analogy of Dreams 

Like die power of clay, the power of maya which is 
located in Brahman creates many unreal things. This is 
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analogous to the dream-creations of the jiva in sleep. Just 
as the power of sleep which is present in the jiva is the cause 
of the inexplicable dreams, even so maya which is located 
in Brahman is the cause of the creation, sustentation, and 
destruction of the world. Impossible events, such as float- 
ing in the air, surviving after the severance of one’s own 
head from the body, and the experience of immeasurable 
time take place in dreams. Hence the dreams are in- 
explicable. If the power of sleep possesses such wonderful 
capacities, need it then be said that maya is capable 
of unthinkable and impossible feats? 

The person who sleeps lies like a log of wood, without 
any activity. But still sleep that resides in him creates 
the most incoherent dreams. In the same way, maya 
superimposes modifications on Brahman which is without 
any modification. The modifications that maya superim- 
poses consist of intelligent beings and non-intelligent things. 
Beings are intelligent because they bear the reflection of 
the self, and the inert things do not have intelligence be- 
cause they are incapable of receiving the reflection. But 
the persistence of Brahman is the same in both. It is 
only the names and forms that vary. 

5 

Release in Embodiment 

Names and forms are superimposed on Brahman as 
pictures are painted on the canvas. They are to Brahman 
as waves are to the sea. When the names and forms are 
realized to be mere superimpositions, the real nature of 
Brahman becomes known. The names and forms are to be 
recognized as being unreal, just as a man standing on the 
edge of a tank knows his reflection in the water to be unreal. 
There may be innumerable day-dreams flitting across the 
mental arena ; but no man in his senses pays any heed 
to them. They are evanescent, ever fleeting. So also 
are names and forms, and their empirical usage. Boy- 


28 
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hood is not found in youth, and youth is not recovered 
in senility. The deceased father never comes ; nor does 
the dead past ever return. Thus there is no real diffe- 
rence between day-dreams and the facts connected with 
this world. Hence, though the world may continue to 
appear, the cognition that it is real must be given up. 
When the objects of the world are seen in their true 
colour, the intellect is set free to indulge in the contem- 
plation of Brahman. Like the histrion who does not lose 
his individual identity in the roles that he happens to 
play, the intellect, though attending to the affairs of the 
world, does not lose sight of the real. Just as the rocks 
that lie buried in the river-bed are not affected by the 
flow of the stream, even so the immutable Brahman remains 
unchanged in spite of the fleeting things of the world. 
The appearance of the world in Brahman is like the re- 
flection of the heavens in a mirror. Without seeing the 
mirror it is not possible to behold the reflections of the 
sky. Similarly, without the thought of Brahman, there is not 
even the thought of names and forms. Superficial cog- 
nition of Brahman is vouchsafed even by the cognition 
of objects. But if that cognition is to be constant, we 
must cease to cognize the world as real. When Brahman 
which is of the nature of reality-intelligence-bliss is seen, 
the cognition of names and forms vanishes of its own accord. 
In order that Brahman-knowledge may be firmly esta- 
blished, there must be the relinquishment of the world 
of duality. The abandoning of the cognition of duality 
and the attainment of Brahman-intuition are interdepen- 
dent. When through constant and continued practice 
the cognition of duality is given up and Brahman- intuition 
is gained, the jiva achieves release in embodiment. What 
is known as the practice of Brahman is the contemplation 
of Brahman, conversation about it and having it as the 
only purport. Through such practice, duality which has 
been presenting itself without beginning is destroyed and 
Brahman- intuition is gained. 



Chapter Fourteen 


KNOWLEDGE - BLISS 
{VIDYANANDA - PRAKARANA) 

The present chapter is more or less a recapitulation 
of the Trptidipa-prakarana. Verses 40 to 64 of this chapter 
are repetitions of verses 253 to 270 and 291 to 297 of 
the Trptidipa. The aim of both the chapters is to give a 
description of the post-knowledge state. While the 
Trptidipa details the stages that lead to the final intuition 
as also the state of a man who has attained the intuition, 
the Vidyananda gives only an analysis of the consequences 
of brahman- intuition. 


1 

Brahman-knowledge : Its Four Aspects 

Brahman- knowledge is of the nature of happiness or 
bliss. It is said to be four-fold in character. It marks 
the cessation of all sorrow, it signifies the culmination of 
all desires, the accomplishment of the unaccomplished as 
it were, and the attainment of the unattained as it 
were. A man of illumination has no wants and is im- 
pelled by no desire. He has nothing to accomplish in this 
world or in the next. Nor is there anything left for him to 
attain. When he has achieved the supreme human goal, 
what need has he for the trinkets of the world ? The entire 
choir of heaven and furniture of the earth seem as nothing 
before his divine vision. He revels in the bliss of Brahman ; 
and the realization that he is non-different from Brahman 
gives him felicity and peace. 



2 

Cessation of Sorrow 


The happiness that is consequent on knowledge is 
characterized, first, by the cessation of sorrow. This is the 
negative aspect of release, while the other three characteristics 
may be termed the positive aspects. Misery or sorrow is 
of two kinds — that which belongs to this world and that 
which is associated with the other world. That there is no 
misery in this world for him who has realized the self is 
proclaimed by the Brhadaranyaka Upanisad which reads: “If a 
man knows the self as Tam this’, then desiring what and 
for whose sake will he suffer in the wake of the body?” 
The afflictions of the body are “possible for the man who 
does not see the self and consequently desires things other 
than it. He struggles, desiring something for himself, 
something else for his son, a third thing for his wife, and 
so on, goes the round of births and deaths, and is diseased 
when his body is diseased. But all this is impossible for 
the man who sees everything as the self .” 1 It is only 
when the jiva gets itself attached to the psycho-physical 
organism that there is for it misery and pain. But its true 
nature is reality-intelligence-bliss. When it discriminates 
its true nature from the illusory name- and form-world, then 
there is no more misery which is born of the superimposition 
of agency and enjoyership. It is only when the jiva thinks 
itself to be the agent and enjoyer that it runs after the 
external objects of sense and comes to grief. The ailments 
of the body, the passions of the mind and the seeds of 
both which lie dormant in sleep— all these are inseparable 
attributes of avidya and its products. When through the 
cognition of non-difference the supreme self is known the 
jiva wakes from its slumber and shakes off the superimpo- 
sitions of agency, enjoyership, etc. When it is realized 

1. Sankara’s commentary on BU, IV, iv, 12. See Madhavananda’s 
translation, p. 739. 
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that there is in reality neither an enjoyer nor objects of 
enjoyment, the root of all evil is removed. 

The thought about merit and demerit is the cause of 
misery in the next world. For a man who has transcended 
the notions of merit and demerit there can be no misery 
in the other world. Future deeds do not bind him, be- 
cause he lives in the world unattached like water on a 
lotus-leaf. He has no samcita-karma since that has been 
burnt up in the flames of Brahman-knowledge. All his evils 
are burnt “just as the soft fibres of the isika reeds would 
burn, when thrown into the fire .” 2 “ As the fire which is 
kindled reduces all fuel to ashes, O Arjuna, so does the 
fire of knowledge reduce all karmas to ashes .” 8 “He who is 
free from the notion of ‘ I ’, and whose understanding is 
unsullied — though he slays these men, he slays not, nor is he 
bound .” 4 The actions of the man who has attained release 
do not bind him. The Kausitaki Upanisad goes to the extent 
of saying that even such heinous crimes as matricide, parri- 
cide, theft, and infanticide do not affect him who is released . 5 
This does not mean that the knower of Brahman can be a 
moral rake. His very nature cannot lead him to sinful ways. 
What scripture intends to say is that he is a-moral and 
not immoral. His actions do not spring from him. Hence 
he is not responsible for those actions which others see in 
him. When, thus, he is not bound by karma, merit and de- 
merit which are the cause of misery in the other world do 
not affect him. 

3 

Culmination of Happiness 

The positive aspect of release is that the man who is 
released attains the culmination of happiness. The Aitareya 
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Upanisad gives the example of Vamadeva who, attaining 
the fulfilment of all desires, became immortal . 6 The 
Chandogya Upanisad declares : “ There he moves about, lau- 
ghing, playing, and rejoicing, be it with women or con- 
veyances, or relatives — not minding the body in which he 
was born .” 7 Commenting on this passage in the words 
‘‘ That serene Being, resting in its own nature of the uni- 
versal self, ‘ moves about ’, — sometimes as Indra, and others, 

‘ laughing ’, or eating all desired foods, high and low, 
sometimes playing and rejoicing with women and others, 
only in the mind, these being created in the mind by the 
mere force of will, these women, and others, being those 
of the regions of Brahma or of this world; not thinking 
the body that is bom of the connection of man and 
woman, or that which was born for himself— i.e., into which 
he was born; as any thought of the body would only 
cause pain, as the body abounds in pain,” Sankara 
pertinently points out that this scriptural passage is 
intended as an eulogy of the knowledge of the self Hence, 
this text must not be literally understood as allowing 
moral lapses in the case of the jnanin. As was remarked 
already, the knower of Brahman cannot by his very nature 
be immoral. To say that he transcends ethical considerations 
is one thing, and to say that he is immoral is another. 
While the former is true, the latter is a gross misrepresenta- 
tion and distortion of the purport of scripture. 

After defining the self as reality-intelligence-infinity, 
the Taittiriya Upanisad says that “He who knows it as 
placed in the innermost recess, the transcendent akas’a , 
realizes all his desires with the omniscient Brahman ” 8 . 
In the calculus of happiness which the Upanisad gives, 
there is found a description of the grades of happiness; and 


6. AIU, iv, 6. 

7. CU, VII, xii, 3. 

8. TV, II, i, I. 
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it is declared that the happiness which the knower of 
Brahman attains defies all calculation. “If there be a youth, 
noble, well-versed in scriptures, full of hope, resolute 
and strong, and if the whole world be full of wealth for 
him — that is the unit measure of human bliss .” 9 The king 
possessing universal empery is regarded to have reached 
the summit of human happiness. There is nothing else 
which he can desire to have in this world. Similarly, the 
jnanin who enjoys the supreme happiness is free from wants, 
all his desires having been fulfilled. But there is difference 
between the happiness which the king has and that 
which the jnanin enjoys. While the former lies within the 
frontier of maya, the latter is located in the realm of viclya. 
The king is satisfied for the moment, since he has at his 
command external means of enjoyment in abundance. 
But very soon he gets disgusted with them and discovers 
that there is a higher grade of happiness than his. The 
jnanin has no such fears. His happiness is not extrinsic. 
It is born of discrimination, and not of delusion. He is 
unafflicted by desires; and he is happy, because he is 
desireless. The happiness that kings enjoy is observed to be 
very little, when it is compared to those grades of happiness 
which are above it. The jnanin is without any desire; he has 
nothing to attain and nothing to accomplish. But the king, 
not satisfied with what he has got, longs for more happiness. 
He aspires to equal the human gandharvas, who are beautiful 
in form, who possess the power of disappearing at will 
and who are skilled in dance and song . 1 0 They are called 
human gandharvas , for they have attained gandharvatva 
through the abundance of their meritorious deeds performed 
by them in this aeon as human beings. The happiness 
that they enjoy is a hundred-fold of that which the humans 
possess. A hundred-fold of the happiness of human 
gandharvas is the unit measure of the happiness of cel- 

9. TU, II, viii, 1. 

10. Sure^vara’s Vartika (Anandas'rama Edn.), p. 142. 
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estial gandharvas. A hundred-fold of the happiness of 
celestial gandharvas is the unit measure of the happiness of 
the manes whose abode is the eternal heaven. A hundred- 
fold of the happiness of the manes is the unit measure 
of the happiness of the devas born in heaven. A hundred- 
fold of the happiness of the devas born in heaven is the 
unit measure of the happiness of gods known as karmadevas 
who have been exalted to heaven by their sacrificial deeds. 
A hundred-fold of the happiness of the karmadevas is the 
unit measure of the happiness of the devas. A hundred-fold 
of the happiness of the devas is the unit measure of the 
happiness of Indra. The happiness of Indra multiplied 
by a hundred is the happiness of Brhaspati. Still a 
hundred times greater is the happiness of Prajapati. 
A hundred-fold of the happiness of Prajapati constitutes 
the unit measure of the happiness of Hiranyagarbha. 
The bliss that is experienced by the knower of Brahman 
is greater than all these grades of happiness. The bliss 
of self is beyond the reach of speech and mind. The 
secret of the jhanird s greatness lies in his freedom from 
desire. Proficiency in scripture and acting according to 
the dictates of sruti may be common to all who seek 
happiness. It is meritorious deeds that are the cause 
of happiness in the case of all individuals, both human 
and divine. But what distinguishes the jhanin and his 
unexcellable bliss is his not falling a victim to the lure 
of desire. The increase in happiness is proportionate to 
the increase in the freedom from desire and greed . 1 1 
In the supreme bliss which is Brahman there are no such 
distinctions as happiness and the experiencer thereof. 
There is scriptural evidence for the non-existence of even 
the least difference in Brahman. No channel is needed 
for experiencing that bliss, for it is eternally established, 
ever attained. What is required is the destruction of 

11. Sureilvara’s Vartika, p. 143 & 144. 
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nescience, and when that is accomplished, the self-luminous 
Brahman-hWs,?, shines of its own accord. 1 2 Thus the bliss 
that is experienced by the jnanin is different from the 
happiness that is enjoyed by others, not only in degree but 
also in kind. The happiness of Brahman is the real, of 
which all the other pleasures may be called appearances. 
The jnanin enjoys the unalloyed bliss; and hence the sruti 
declares that all his desires are fulfilled. 

The attainment of all desires in the case of the jnanin 
may also mean that he experiences happiness in all objects 
and beings in the form of the witness-intelligence. In this 
sense, it may be said that even the ignorant man, because 
of his real non-difference from the witness, experiences 
the fulfilment of all desires. But the difference between 
the man who is released and the man who is bound is 
this, that while the former knows his non-difference from 
Brahman, the latter does not. Ignorance is the source 
of misery and pain. 

Because the jnanin has realized that he is the self of 
all, he sings the saman, “I am the food ! I am the food- 
eater”, 13 etc. For him there is no distinction between 
enjoyment and the one who enjoys. His is the distinctionless 
happiness of non-difference. 

The positive element of release, we said, consists in 
the achievement of the culmination of all desires, the 
attainment of the unattained as it were ( j prapta-prapyatva ) 
and the accomplishment of the unaccomplished as it were 
( kria-krtyatva ). As for the two latter aspects of the positive 
phase of release, they were set forth in detail in the 
Trptidipa. Hence, for fear of prolixity they are not 
explained here again. 


12. Suresvara’s Vartika, p 145. 

13. TU, III, x, 5. 
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Endeavour and effort are found in a man who is yoked 
to the wheel of samsara. He labours under a heavy burden 
imposed on him by may a. He is estranged from the 
supreme Self, and he seeks consolation and comfort in 
things which are finite and perishing. But, disappointed 
and destitute, he realizes that there is no happiness in 
the finite. Scripture reveals to him that difference is the 
cause of death. So long as there is the cognition of 
difference in him, he runs after the things of the world, 
he wants to accomplish something, to attain something 
else. But when once he realizes the truth of non-difference, 
when he is blessed with the intuition of the Highest, there 
are no more obligations for him, no more duties and deeds. 



Chapter Fifteen 




OBJECT - CONDITIONED BLISS 

( VIS AYANANDA-PRAKaRANA) 

The Visayananda-prakarana speaks of the trace of 
Brahman- bliss that is found in the objects of sense, and 
describes the method by which that bliss can be discerned 
in them. 

1 

Reflection of Bliss in Pure Mental Modes 

The happiness that is associated with the objects of 
sense is but an aspect of Brahman- bliss. Though in the 
case of the ignorant, it serves as an obstruction to the 
knowledge of the true, men of discrimination discern in 
it the reflection of the supreme bliss. “ This which is 
of the nature of the impartite essence is the supreme bliss; 
all other beings enjoy but a fraction of that bliss”. 

The happiness that we find in the objects of sense is 
of the form of mental modification. Modifications are 
of three kinds, the pure, the virile, and the dull, answering 
to the three gunas, sattva, rajas, and tamas. The pure 
modes are characterized by such elevating and ennobling 
qualities as renunciation, restraint, generosity, etc., the 
virile modes are marked by violent passions like thirst, 
intense attachment, aversion, anger, etc., and the dull 
modes have the attributes of delusion, fear, etc. In all 
these modes there is the reflection of the intelligence-aspect 
of self; but the happiness-aspect is reflected only in the 
pure modes. That the self is reflected in all things is 
evidenced by the sruti which declares : “As one fire 



having entered the world assumes forms according to the 
shapes of the different objects (it burns), so the one soul 
that exists in all the beings, appears in (different) forms 
according to the different objects (it enters), and (exists) 
also without. As the one air, having come into the world, 
assumes (different) forms according to the different objects 
(it enters as breath), so the one atman that abides in the 
heart of all the beings appears in different forms according 
to the different objects (it enters), and (exists) outside 
also .” 1 “ The self of all, though one alone, resides in 

every being as one and many, just like the reflection of 
the moon in the water .” 2 As one, the reflection is Isvara; 
and as many, the reflections arejivas. Just as the reflection 
of the moon is dull in impure and muddy water and 
bright and clear in pure and undisturbed water, even so, 
the reflection of the self is entire in pure modes, while it 
is dull and disturbed in impure modes. This is the reason 
why we stated above that the virile and dull modes reflect 
the intelligence-aspect of the self, while the pure modes 
reflect the happiness-aspect also. In the virile and dull 
modes the happiness-aspect is obscured by impurity; and 
since there is a little purity in them the intelligence-aspect 
is revealed. Water receives from fire the latter’s heat 
and not its luminosity; but a piece of wood receives from 
fire both its heat and luminosity. Similarly, while the 
pure modes reflect the intelligence and happiness aspect 
of Brahman the modes which are impure reflect the 
intelligence-aspect and not the happiness-aspect. Even 
among the pure modes there is difference in the manifesta- 
tion of happiness. The purer a mode is, the intenser is 
the manifestation of happiness. When the rajas - and tamas- 
qualities overbalance the sattva, then the happiness-aspect 
is obscured totally, and there is the cognition of misery and 
pain. Desire for external objects brings misery along 

1. KAU, V, xix, 20. 

2. Brahmabindu Upanisad, 12. 
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with it. There is the anxiety whether the desired object 
would be obtained or not. If it is not obtained, misery 
increases, and there arises aversion to those things that 
stand in the way. If the obstruction be difficult to be 
removed, then there is misery again; thus in those activities 
of the mind which are prompted by rajas and tamas there is 
not even a suspicion of happiness. When what is desired 
is obtained, there is the feeling of pleasure and satisfaction. 
When it is enjoyed, there is still greater happiness. But 
in the contact with what is gained there is only a little 
amount of happiness. The greater happiness, however, 
is not in the objects of sense; it is in non- attachment to 
objects. This is what we have called the happiness of 
knowledge. Thus, there are grades of happiness. The 
purer the mode, the clearer will be the reflection of 
happiness therein. 

Scriptures define Brahman as reality-intelligence- 
happiness. In the inert there is the revelation of reality 
alone. Intelligence and happiness are not manifested in 
non-intelligent things. In the impure modes, as we have 
seen, there is the manifestation, besides reality, of intelli- 
gence also. In the pure modes, however, there is the 
manifestation of all the three. Because Brahman is mixed 
up with the pure modes, etc., it is called the self with 
attributes ( midram Brahma). The attributeless Brahman is 
known through jhana and yoga in the manner set forth 
in the earlier chapters. 

2 

Meditation and Its kinds 

Maya is of the nature of unreality, inertness, and 
misery. Since the non-intelligent objects and the modes 
of the mind are products of maya, the attributes of maya 
are revealed in them. But the essential nature of Brahman 
is also made manifest in them in a greater or less degree. 
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A man who wants to realize Brahman must carefully 
distinguish the real from the unreal, intelligence from 
non-intelligence, happiness from misery. Discarding name 
and form, he must meditate on the reality that is revealed 
in inert things like the stones and rocks. Relinquishing 
the misery that is associated with the impure modes, he 
must contemplate the reality and the intelligence which 
are revealed in them. But finally, he should concentrate 
his mind on all the three aspects of the essential nature 
of Brahman which are made manifest in the modes which 
are pure. These three kinds of meditation are prescribed 
for the benefit of those who are not capable of cognizing 
the attributeless Brahman. The fourth variety of meditation 
is on the reflection of Brahman - bliss in the residual 
impressions. Thus, four kinds of meditation are taught. 

Strictly speaking, these are not mere meditations. 
When through meditation the mind is made one-pointed, 
knowledge sets in. In knowledge, reality, intelligence, 
and bliss do not appear as disjoined. The essential 
nature of Brahman is not split up there. Being conditioned 
by the mental modes, pure and impure, it appeared 
as if Brahman were three-fold. But the truth is revealed 
in knowledge that the self which is of the one consistency 
of intelligence-reality-bliss admits of no difference or 
distinction. When the self-luminous non -difference which 
is the real nature of the unconditioned Brahman is revealed 
in knowledge, there is no room for the distinctions and 
divisions of empirical usage. Hence, the infinite Brahman 
is called bliss. When the Infinite is intuited, all differences 
vanish and the supreme happiness is gained. 
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Abhasa : reflection. 

Abhasavada : the theory that the jiva is an illusory reflection of 
Brahman- intelligence in avidya; a variety of pratibimbavada. 

Abhava : non-existence. 

Acit : insentience, inert, non-conscious. 

Adhidaivika : (of pain, etc.) caused by supernatural agencies. 
Adhyaropapavada : illusory superimposition to be followed by subse- 
quent withdrawal. 

Adhyatmika : (of pain, etc.) caused by the mind. 

Adrsta : unseen potency. 

Advaita : not-two, non-duality. 

Agami-pratibandha : obstacle that relates to future time. 

Akrtabhyagama : the influx of the unacquired; suffering the 
consequences of the deeds that one has not done. 

Aksara : the Imperishable. 

Alpa : the finite. 

Ananda : bliss, happiness. 

Anandamaya : the sheath of the nature of bliss; the innermost of the 
five sheaths of the soul; the self as identified with this sheath. 

Anatman : not-self. 

Anirvacaniya : indeterminable as either what is real or what is unreal. 

Annamaya : the sheath of the nature of food; the outermost of the 
five sheaths of the soul; the self as identified with this sheath. 

Antahkarapa : internal organ. 

Antaryamin : the inner ruler of the four sheaths and the five gross 
elements; pure intelligence associated with maya. 

Anumana : inference. 

Anuyogi : correlate. 

Anvaya : invariable concomitance, agreement in presence of instances. 
Asat : non-existence, non-being. 
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A&rama : one of the four stages of life. 

Atman : the inner Self of the individual; it is non-different from 
Brahman. 

Avacchedavada : the theory that the jiva is 2?ra/wja«-intelligence 
delimited by avidya. 

Avakaia : spatiality. 

Avantara-vakya : intermediary text of the Upanisads which gives us 
the knowledge of Saguna Brahman. 

Avasthatrayasaksi : witness of the three states of experience. 

Avidya : nescience. 

Avyakrta : unmanifest. 

Badha-samanadhikaranya : apposition through sublation. 

Bhava : existence, being. 

Bhoga : enjoyment. 

Bhuma : the infinite. 

Brahma : God as creator; one of the Hindu Trinity, the other two 
being Visnu, the protector, and Siva, the destroyer. 

Brahmaloka : the world of Brahma-, in special contexts like Chandogya 
VIII, iii, 2, Brahman itself is referred to as Brahmaloka. 

Brahman : the absolute Reality, according to Vedanta. Existence (sat)- 
consciousness ( cit ) - bliss ( ananda ) constitute its nature. 

Brahma-nirvana : realization of the supreme Brahman; moksa; release. 

Brhaspati : the preceptor of the devas. 

Buddhi : intellect, the faculty which decides. 

Caitanya : consciousness. 

Carvaka : Indian Materialism; means probably ‘sweet-tongued’ 
(caru-vaka) from the pleasure-philosophy it teaches; the classical 
authority to whom the system is traced is Brhaspati; hence also 
called the Barhaspatya doctrine; another name is Lolcayata. 

Cidabhasa : the reflection of intelligence in the internal organ. 

Cit : pure consciousness, awareness, intelligence. 

Citdharma : having consciousness as attribute. 

Citsvabhava : having consciousness as essential nature. 

Dar&ana : insight ; perspective ; system of philosophy. 
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Dehatraya-vilaksana : distinct from the three bodies. 

Devas : gods, celestial beings, especially those born in heaven 
(opp. karmadevas). 

Dhyana : meditation. 

Duhkha : misery, pain. 

Gandharva : a human being who has attained beauty and special 
powers through the abundance of his meritorious deeds 
performed in this aeon. 

Guna : constituent ; quality, attribute. 

Hiranyagarbha : consciousness conjoined with the subtle universe. 

Umra : God ; the absolute Reality appearing with attributes. 

I £varatva : the state of being I £ vara. 

Jiva : individual soul. 

Jivanmukta : one who is liberated in life. 

Jivanmukti : liberation in life; release while yet living in the body. 

Jivatva : the state of being the individual soul. 

Jnana : knowledge; the method of inquiry. 

Kama : desire. 

Karana-iarlra : causal body, i. e. nescience. 

Karma : action , fruit of action. 

Karma-deva : one who has been elevated to heaven by his sacrificial 
deeds ( opp. deva). 

Karrnin : one who believes in the rites prescribed by the Vedas. 

Kodrava : a species of grain eaten by the poor. 

Koia : the five vestures (sheaths or cases) which successively make the 
body enshrining the soul. 

Krtandia : destruction of the acquired; what one has done not 
yielding its fruit. 

Ku tastha-caitanya the immutable intelligence, which is Brahman. 

Madhyamika : one of the later-day schools of Buddhism ; the term 
signifies an adherent of the * middle-path ’, which is a distinctive 
feature of Buddhism ; it believes neither in outer reality nor in 
the inner ; hence its doctrine is known as £unya-vada. 

Mahdbhuta : a great or primary element. 

30 
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Mahnvdkya : major text of the Upanisad through which knowledge 
of Nirgiina Brahman is gained, which asserts the identity of 
Brahman and the Jiva. 

Manana : rational reflection ; reflecting on the non-dual Brahman 
through reasonings which establish non-difference and condemn 
difference. 

ManaS : mind, deliberative function of the internal organ. 

Manomaya : the sheath of the nature of the mind ; one of the five 
sheaths of the soul ; the self as identified with this sheath. 

Matra : measure; a mora or prosodial instant, i. e. the length of 
time required for pronouncing a short vowel. 

Maya : the indeterminable principle that brings about the illusory 
manifestation of the world ; some Advaitins distinguish between 
maya and avidyii ; the Vivarana view identifies the two. 

Maya-Sakti : the power or potency by which I $ vara creates the world. 

May in : I s' vara as the wielder of maya. 

Mithya : illusory. 

Moksa : release, freedom, liberation. 

Mumuksu : one who aspires for moksa. 

Munja : a kind of grass. 

Nididhyasana : meditation, or the constancy of the mental flow of 
the form of Brahman without being clouded by the mode of the 
form of the not-self. 

Nirgunopasana : meditation on Nirguna Brahman. 

Nirupadhika-bhrama : delusion not due to an adjunct, e. g., the 
superimposition of snake on rope. 

Nivrtti : the state of abstinence from action. 

Phalacetana : the reflection of intelligence which is generated by the 
relation of the mental mode with the object. 

PradhSna : same as prakrti. 

Prajdpati : the god presiding over creation; an epithet of Brahma ; 
one of the ten mind-born sons of Brahma who complete the 
work of creation started by him. 

Prdjna ; the individual form of the Self as the witness of the bare 
nescience in the state of sleep ; also called anandamaya , 

Prajha : intelligence ; understanding ; wisdom, 
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Prajflana : the consciousness which is conditioned by the internal 
organ. 

Prakrti : primal nature ; prius of creation. 

Pralaya : resolution of the universe. 

Pramana : means of valid knowledge ; source of knowledge. 

Prana : vital force, breath. 

Pranamaya : the sheath of the nature of vital force ; the self as 
identified with this sheath. 

Prartava : the mystic syllable ‘ Om ’. 

Prarabdha : that portion of past karma which has begun to fructify, 
and is responsible for the present life. 

Prasankhyana : uninterrupted contemplation of the cognition which 
results from verbal testimony. 

Pratiyogi : counter-entity. 

Pratyaksa : perception. 

Pravjtti : the state of engagement in action. 

Prayajana : aim, objective, use, result. 

Purpa : the full ; the infinite. 

Purusa : person; self; soul. 

Purusa-viiesa : God as a superior purusa. 

Rajas : one of the constituents of primal nature, marked by agitation, 
passion, activity, etc. 

Sagunopasana : meditation on Saguna Brahman. 

Saksatkara : direct experience. 

Saksi : witness. 

S' akti : power, force. 
tfama : calmness. 

Samadhana : equanimity. 

Samadhi : state of absorption. 

Saman : a metrical hymn or a song of praise; a text of the Samaveda. 

Samcita-karma : accumulated fruit of deeds that have not begun to 
take effect. 

Samsara : transmigration, metempsychosis, cycle of empirical 
involvement. 
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Samsiddhi : the purification of the mind which is auxiliary to 
Ura/zman-knowledge. 

Samvargavidya : a meditation which identifies Brahman and Vayu. 

Samvadibhrama : delusion which yields a fruitful result. 

opp. visa/hvadibhrama : delusion which does not yield a 
fruitful result. 

Sat : being, existence. 

Sattva : one of the constituents of primal nature, marked by goodness, 
purity, etc. 

Siddhantin : one who holds the final view, here, Advaita. 

Sopadhika-bhrama : delusion due to an adjunct, e.g., the super- 
imposition of pot on clay, or of redness on crystal. 

Sravana : the ascertainment of the purport of the Vedantas through 
reasoning. 

S'ruti : Veda, a text of the Veda, literally ‘what is heard’. 

Sthula-iarira : gross body. 

Sukha : happiness. 

Suksma-Sarira : subtle body. 

S unya : void, nothingness, nullity. 

Sutratman : the self when it creates the subtle universe. 

Svabha va : the nature of a thing. 

Svarupa-laksana : essential definition; self-nature. 

Tadatmya-sambandha : relation of identity. 

Taijasa : the self having a conceit in an individual subtle body in 
dream - expe rience . 

Tamas : darkness; one of the constituents of primal nature, marked 
by inertia, stupidity, etc. 

Tapas : austerity. 

Taraka : that which saves, carries over. 

Upapatti : intelligibility in the light of reasoning. 

Uparati : renunciation. 

Upasad : service, worship; name of a ceremony forming part of the 
jyotistoma sacrifice and lasting several days. 

Upasaka : one who meditates or worships. 
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Vaiiesika : the word is derived from ‘vis'esa’, which means 
‘difference’; the school of philosophy derived from the sutras of 
Kanada is designated by this name because, according to it, 
diversity characterizes the universe. 

Vaitivanara : the supreme Self identified with the universe in the gross 
state. 

Vasana : residual impression. 

Vasanananda : the happiness which is the result of the residual 
impression of bliss not due to the objects of the external world. 

Videhamukta : one who is liberated from the body; or more properly, 
one who is released from the conceit in the body. 

Vidya : upasana, meditation. 

Vijnana : the internal organ of the mode ‘I’. 

Vijnanamaya : the sheath of the nature of self-consciousness; the self 
associated with this sheath. 

Virat : the self when it causes the gross universe; the full blown 
stage of the universe. 

Visaya : content, subject-matter; object of knowledge and experience. 

Visayananda : pleasure due to external objects. 

Vidva : the individual form of the self having a conceit in a gross 
body while awake. 

Vivarta : transfiguration, illusory appearance. 

Viveka : the method of discrimination. 

Vrata : ceremonial observance. 

Vyatireka : agreement in the absence of instances. 

Vyavaharika : empirical. 

Yoga : method of quietening the mind by concentration. 

Yogabhrasta : a person fallen from the path. 

Yogin : one who practises yoga. 
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